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GEOLOGICAL REPEREIlTCES IN 
ORIENTAL SCRIPTURES, 


By M. B. PiTHA walla, Esqe., B.A., B.Sc., 

P.G.S., M.E.A.S. 

The challenge of modern science to ancient religion 
has been frequently given in recent years. It has occu- 
pied the minds of many thinking people and a solution 
of the question is anxiously desired. But the trouble is 
not so much with the anxiety with which it is solved but 
with the method of its solution. Just as there is much 
in the old accepted religious beliefs which uptodate 
scientists cannot easily swallow, so there are some patent 
theories and hypotheses propounded by scientists which 
can never solve the problem of life satisfactoi'ily. No 
longer should the world dabble in the kind of dual con- 
test wherein science and religion are at complete vari- 
ance. Both of them must now be united and a reconcilia- 
tion sought. 

An attempt has been made in the present essay to 
correlate the science of geology with some of the most 
important passages about the earth in oriental Scriptures, 
especially the Iranian. Geology is comparatively quite 
a new' science, but the knowledge of the old Iranian 
people concerning the nature of the mother earth appears 
to us to be startling. This shows how there are at least 
•some ways in which a union of religion and science could 
be brought about. 

First of all, lot us look to the rationale of creation 
as depicted in the DinJcard. The pro- 
evolution, both inorganic and 
organic, which has only been recently 
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re-discovered by scientists, was not quite nnknowu to tbe 
Aryans oMran. “The heavens, Avater, the earth, trees 
(plants), cattle (animals), and men are considered as 
creations belonging to this world. Of these, water was 
created after the creation of the heavens, and upon that 
water as the power, that keeps its formation in an uni- 
form condition, blows continually tlie invisible Avind 
of heavenly natnre- After water the earth, afrei it the 
trees (plants), after them cattle (animals), and at last 
man was created.’”- Thus the order of creation is just 
as it is in Darwinism, and man is acknowledged as the 
very crown of it. "What in (a-enesis'^ is referreil to as a 
day of creation is in terms of geology an age or epoch, a 
period of time which the earth took to evolve itself 
gradually. 

In (the Zend-Avesta, the earth is considered to be 
Nature of the " broad, round and far stretched”-*, and 
earth. also “ gaily rotating. 

Though the sun and not the earth was thought to 
be in motion, the idea about the roundness of the earth 
was correct as can be seen from the following: “Owing 
' to the earth being round, the sun in its motion alwasm 
shines for the beauty, the refulgence and the lustre of 
half the earth.”-* 


Even the earth’s interior was considered to be in a 
plastic state at first. Geologists have 
now come to believe that below the 
solid crust of the earth is floating a 
viscous magma (sima), and the author of the BwndaMshn 


The earth’s in- 
terior. 


1 Dlnkard by Dastur Feshofcau Sanjaua, YoL III, p. 167* 

2 Genesis 1, h 3 Meher Yasht, -24, 95* 

4 Gathas, Ys. 44* 6. 5 Dk. op^ cit,, Vok I, p. 
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“had some ' very pertinent remarks -to make: ‘‘ As the 
evil spirit rnsked in, tlie earth shook and the substance 
of mountains was created in the earth. First Mt Elburss 
Brose ; afterwards the other ranges of mountains of the 
middle of the earth ; for, as the Elburz grew forth, all the 
mountains remained in motion, for they have all grown 
iorth from the root of Mt. Elburz. It was also known 
that there was a common origin of all lands with the 
mountains forming the core of the continents : “ After- 
wards about that wonderful shaking out from the earth, 
ihey say that a great mountain is the knot of lands and the 
passage for the waters (fluids) within the mountain is 
:the root which is below the mountain ; they forsake the 
upper partis so that they may flow into it, just as the roots 
of trees pass into the earth ; a counterpart of the blood 
in the arteries of men, which gives strengfch to the whole 
bcdy.’'*^ What a splendid reminder this of the theory of 
isostacy and the buoyancy of the earth crust ! The earth 
is verily a prototype of the human body : “ As air moves 
about in the body of man, so it always moves about 

within the earth for its improvement As injury is 

caused in the body by irregular ways of behaviour 
productive of change, so when the passage of air is stop- 
ped in the earth by contrary movements, injury is caused 
in the direction in which the passage of air is stopped. 

owdng to no rent being found by it... The air within 

the earth is always heated by fire and that it rushes up 
from below causing it injury thereby and splitting it 

into two parts As in the body of man, wind is 

known to be raised up by fire, so in the earth, earth- 
•Cjuakes and other injuries are caused/ 


1 Bandehesh, Vol. V, CKap. VIIL 4. 2 Ibid^ 

3 Dk. op, cit., VoL ir, p. 116417. 
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re-discovered by scientists, was not quite unknown to the 
Aryans of Iran. “The heavens, water, the earth, trees 
(plants), cattle (animals), and men are Gohsidered as 
creations belonging’ to this world. Of these, water was 
created after the creation of the heavens, and upon that 
water as the power, that keeps its formation in an uni- 
form condition, blows continually the invisible wind 
of heavenly nature. After water the earth, after it th© 
trees (plants), after them cattle (animals), and at last 
man was created/’^ Thus the order of creation is just 
as it is in Darwinism, and man is acknowledged as the 
very crown of it. What in Grenesis^ is referred to as a 
day of creation is in terms of geology an age or epoch, a 
period of time which the earth took to evolve itself 
gradually. 

In Ithe Zend-Avesta, the earth is considered to be 
Nature of the ‘'broad, round and far stretched and 
also “ gaily rotating. ”'^ 

Though the sun and not the earth was thought to 
be in motion, the idea about the roundness of the earth 
was correct as can be seen from the following: “'Owing 
to the earth being round, the sun in its motion always 
shines for the beauty, the refulgence and the lustre of 
half the earth.’ 

Even the earth’s interior was considered to be in a 
The earth’s in- P^^stic state at first. Geologists have 
terior. BOW oome to believe that below the 

solid crust of the earth is floating a 
viscous magma (sima), and the author of the Bundalmhn 


1 Dinkard by Dastur Feshotan Sanjana, VoL III, p. 167. 

2 Grenesis 1, 1. 3 Meher Tasht, 24, 95, 

4 Gathas, Ys. 44 . 6. 5 Ok. op. cfe., Tol. I, p. 12 , 
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liad some' very pertinent remarks to . make : \ 
evil spirit riislied in, the earth shook and the snlbstance 
of mountains was created in the earth. First Mk Elburz 
arose; afterwards the other ranges of mountains of the- 
middle of the earth ; for, as the Elburz grew forth, all the 
mountains remained in motion, for they have all grown 
forth from the root of Mk Elburz. It was also known 
that there was a common origin of all lands with the 
mountains forming the core of the continents : “After- 
wards about that wonderful shaking out from the earth, 
they say that a great mountain is the knob of lands and the 
passage for the waters (fluids) within the niountain is 
•the root which is below the mountain; they forsake the 
upper parts so that they may flow into it, just as the roots 
of trees pass into the earth ; a counterpart of the blood 
in the arteries of men, which gives strength to the whole 
bcdy.’^^ What a splendid reminder this of the theory of 
isostacy and the buoyancy of the earth’s crust! The earth 
is verily a prototype of the human body: “ As air moves 
about ill the body of man, so it aiwa^Tg moves about 

within the earth for its improvement As injury is 

caused in the body by irregular ways of behaviour 
productive of change, so when the passage of air is stop- 
ped in the earth by contrary movements, injury is caused 
in the direction in which the passage of air is stopped 

owing to no rent being found by it The air within 

the earth is always heated by fire and that it rushes up 
from below causing it injury thereby and splitting it 

into two parts As in the body of man, wind is 

known to be raised up by fire, so in the earth, earth- 
quakes and other injuries are caused.”^ 

1 Bundehesh, S.B.E., YoU Y, Chap. YIII. 4. 2 Ibid. 

3 Dk. op. clL, YoU 11, p. 116417. 
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The Elburz is the mountain of mountains in tlieBiiii- 
Mountaia for- dahishn. Like the Aravalli range of India, 
mation aud earth- which in the past geological ages ^Y‘ds 
probably higher than the highest mourn 
tain in the world, viz,^ the Himalayas, the Elburz of today 
is but the degraded and denuded remnant of a once 
giant mountain system, which was “ around this eartli ; . 
the other mountains have grown out of it, in number 
2244/’^ Like the Himalayas, too, it is spoken of as having 
risen in three successive stages of upheaval : The 

Elburz ever grew till the completion of eight hundred 
years — two hundred years upto the star station, two 
hundred years upto the moon station, and two hundred 
years upto the endless lights/’- It rose so high that on 
its summit there was no night, no darkness, no fog,, 
no clouds/’^ 

Thus the mountains of the earth as its backbones 
were created, but not without the eftects 
of vulcanicity. There is a very appro- 
priate reference to volcanic eruptions in Zorepasta% a Pa- 
halavi work of the time of Nosherwan the Great : “ When 
heat accompanied with vapour is collected within the 
interior of the earth, a kind of force is generated within 
it; and when on the continuous application of heat the 
vapour finds no room to contain itself, it exerts a power 
in consequence of which the earth bursts and the hot 
vapour issues out through tlie rent And if at any time 
the earth happens to be dry, it becomes very difficult 
for the vapour, accompanied with the heat of fire to • 
rend itself the superincumbent stony ground and to 
issue out, and the movements which the heat of the fire 
makes at the time with the help of nature to issue ouV- 


Vuloanioity. 


1 Bd. op. cit., Xir, 2. 3. 
3 Meher Yasht 50. 


2 Bd. oj, cit., XII. 1. 
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• shake the earth to some extent and when the- powerful 
force of the heat of fire accompanied with vaponr shakes 
■•the earth, it rends some portion of the interior of the 
earth. The internal heat of the earth is called 
Berezi-savang in the Bnndahishn.^ So powerful 
were the volcanic eruptions in Persia that there is no 
wonder if the ancients deified Fire as the very soul of 
the earth and the centre of the imi verse. Volcanic out- 
bursts occupy a considerable area of Persia and the 
highest monntain Damavand in the Elburz; chain is a 
volcano, which /' although dormant in the historic period 
is of recent formation, and still gives vent to heated 


gases. 




Lands and seas. 


Altogether there were seven continents called Kesh- 
wars^ (Avesta) and Dvipas (Puranas)v 
They w^'ere separated by the intervening 
seas and were difficult to cross‘d. Khaniras Bit mi w^as the 
centre of them all, all other lands having surrounded it.^ 


Upheaval 

subsidence. 


and 


The conflict between land and sea so \vell marked itt 
the phenomenon of upheaval or subsi-» 
dence was also well understood by the 
ancients. “ The second conflict was 
waged with the water. This flood produced by Tishtar 
was before man was born on the earth when '' all the 
noxious creatures remained within the earth/^^ This 
shows how there must have been an orogenio movement 
taken place before the Pleistocene period when man was 
born. 


1 Dk. op, ciU II, p. 116-117 footnote. 

2 Bd. op. cit. XYII. 1-3. 

.3 Encyclopscdia Britannica, article on Persia. 

A Ys. XXXII. 3. 5 Dk. I p. 4. 6 Bd. XXL 23. 

7 Bd.YIl. 1. 8 Bd.YIL?, " " ' r'.: 
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■ before, this inundation brought about by Tishtar" 
and the birth of the seas, there was one mass of lamb- 
one vast continent as was hinted by Bishop Casartelli^ 
and is generally believed after Wegener^s theory of 
continental drift : ‘‘ On the day when Tishtar produced 
the rain, when the seas arose therefrom, the whole place, 
half taken up by water, was converted into seven portions. 
This portion as much as one-half is the middle and six 
portions are around ; those six portions are as much as 
Khaniras/’'^ Again, the wide-*formed ocean keeps one- 
third of this earth on the south side of the border of the 
Elburz and so wide-formed is the ocean that the waters 
of a thousand lakes is held by it, such as the source- 
Ardui Sura wdiich some say is the principal 

Oriental scholars will have now to revise theirnotioDS 
regarding pre-historic lands and seas 
althys^Sea^^ and rivers and lakes in the light of this 
new science of geology. The sea,. 
Vourukasha, for instance, identified as the Caspian sea, 
is pictured in the Avesta to have such a tremendous 
dimension that it cannot be the present remnant of the 
Paleo-Mesozoic Mediterranean sea, but the vast Tethys sea 
itself, which once covered the lands north of the Indian 
peninsula, and practically the greater parts of Afghanis- 
tan, Persia, North Arabia and Asia Minor. The present 
Mediterranean, the Black and the Casinan seas are only 
the remnants left of it. And so is the river of rivers 
Ardui Sura, mythical in the opinion of philologists but 
real at first and now completely lost in the desert zone of 
Central Asia in the eyes of geologists. It is difficult to 
locate it in modern Persia, as there is no doubt that the 
sea has receded from many parts of the continent of Asia,. 

1 Philosophy of the Sassanides, translated by Phiroze Jamasp. 

2 Bd. XI 2. 3 Bd. Xlll. I. 
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leaving tHem as dry deserts, the Grobi. The same is 
also the case with the Sarasvati river mentioned in the 
Big Vedck “ Sarasvati, appearing in the form of this 
river, has been breaking, with her strong and swift 
waves, the high elevations of hills, like those who dig up 
for roots. Also “May Sarasvati, Sarayu and Sindhu, 
the rivers which flow with huge waves, come here to pi^o- 
tect us.”^ This shows that in the age of the Rig 
Veda at least, the Sarasvati was as important a river as 
the Sindhu, but to-day it is almost lost in the Rann of 
Outch. Even Ardui Sura is “ as large as all the waters 
flowing on the surface of the earth, flowing from the 
Hukere mountain into the sea Yourukasha/'^^ Bestowing 
purity on all earthly things, Ardui Sura was pure and 
spotless herself : “ Through the warmth and clearness 
of the water purifying more than other waters, every 
thing continually flows from the source Ardui Sura.”^ 
In all probability this river of rivers must have been lost 
in the deserts of Central Asia, probably the Grobi desert. 


, That tides on the earth’s surface are caused by the 
Tides and ebbs. gravitational force exerted on it by the 
moon was surprisingly known to the 
Persian Aryans : “ Concerning the flow and ebb it is 
said that everywhere from the presence of the moon two 
winds continually blow, oiie they call the down draught 
(ebb) and one the up draught (tide),’"^ 

But more interesting than this is the theory of rain 
promulgated in the Iranian scriptures. 

“ The cause of rain is the Creator 

And those who are the instruments "of 
carrying up water from below by means of the force 
of heat and the power of wind and who send it back 


Wind curreBts 
and rain. 


1 Eig Veda VI, 01. 1, 2 Kig Yeda X. 64. 9. 

3 Avan Yfc. 1 4 Bd. XHI, 3* 5 Bd. XIII. 13. 
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below in its native force are the Yazads; Its whole 
original mass reaches from the sea to the limits of the 
vapour-formed clonds and so long as its original mass 
goes again and again from the sea, so long it rains upon 

the earth...,,.. And the chief that is highest in rank 

among all these managers is Tishtar.*... -and he 
performs the work of drawing waiter from sea, rivers 
and springs and other places hy means of the power of 
the wind and of giving it in the form of clonds, and of 
taking it hither and thither as clonds in the shape of 

water-lifting vapour and of taking it aloft Hail 

and snow were also found to be similarly caused : ‘‘ The 
cause of small and large drops (of rain), of hail and snow 
is air in difterent forms. If the air contains heat, the 
drops that fall are small, and if it contains moisture, 
large drops fall : if it is cold, it snows, and if it is dry, 
hail falls. There is a similar account of the forma- 
tion of rain given also in the Avesta ; “ He (Tishtar) 
agitates the sea (Vourukasha), he agitates it more and 
more, makes the sea waters flow on ; he produces tides, 
makes them flow onj he produces heavier tides and 
fills all the sea shores full of waters. Then he stands up 
from the sea Vourukasha, he the star Satavaesa also 
stands forth from the sea Vourukasha : then vapour 
gathers round the mountain Hindu Kush (which is in the 
middle of the ocean), and rises up. Thereafter, Tishtar, 
the maker of clouds, carries the vapours along. In what- 
ever directions he (Tishtar) moves, wind blows at first : 
and then the strong Mazda-made wind carries rain, 
•clouds and hail towards all the seven continents.”^ 

The qualifying clause added after the name of the 
mountain is very significant. It means perhaps that the 
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Tethys Sea still surrounded that part of the land in 
which it stood and that can only be the case in the 
pre- Tertiary times. 


One of the most interesting legends current among 
the Asian peoples is that of the Flood. 
That such floods ' must be actual and 

. glaciatioB. 

natural events in those post-Tertiary 
times and after the great physioo-geographical changes 
resulting in the Asia of recent times cannot now be 
denied. Many parts of the country situated in big river 
basins were then liable to disastrous river floods. Some 


of them must also have been caused by glaciation in 
■ suitable localities. We have a very significant passage 
in the Vendidacl showing a phase of the glacial age : 
“ And Ahura Mazda spoke unto Yima : 0 fair Yima, son 
of Vivangha, upon the material world the evil winters are 
.about to fall that shall bring the fierce deadly snow : 
upon the material world the evil winters are about to 
fall that shall make the snow creep downwards from 
high mountains to the valleys of the river Ardui Sura/’^ 
This is a probable refe.rence to the glacial conditions of 
the land during the early Peshdadian period. Usually 
the ground was not within the zone of snow for, say the 
Scriptures ; ‘‘ Before that winter the country would bear 
plenty of grass for cattle, before the waters had flooded 
it. Now after the melting of the snow, 0 Yima, a place 
wherein the footprints of a sheep may be seen would 
be a wonder of the world/’^ There has been a tenden- 
cy among Orientalists to connect the Vara which King 
Jamshed made for the drowning world with the Arc of 
Noah. But there seems to be no trace of glaciation in 
the following passage taken from the Old Testament : 
** And behold, I, even I, do bring a flood of waters upon 


1 Yd.IL22. 


10 


THE K. E. OAMA OEIENTAL INSTITUTE 


the earth to destroy all flesh wherein is the breath of 
life under heaven ; and everything that is in the earth 
shall die.”^ 

There is no reason to believe that such floods as arc 
pictured above were always simultane- 
Tlie Ice Age. ous. The Pleistocene age is known to 
have experienced frequent glacial and 
inter-glacial periods, to prove which however, substantial 
physical evidences such as, moraine, boulder beds, glacial 
valleys etc. are required. Until such are found by geolo-- 
gists in Central Asia, nothing definite can be pronounced. 
There was no doubt, however, that in most parts of Asia ■ 
during this particular period the climate was cold and 
humid and floods were rather common. Such sudden 
drops in the temperature of the land was ascribed to the 
evil spirit : “Evil winters were let loose by a demon, death- 
causing.”'^ Even the Biblical flood was caused by God’s, 
wrath, provoked “by the wickedness of the world.”® 

The age in which iron implements were made for 
„„ . „ the first time came long after the age 

Iron. of agriculture, which was first intro- 

duced by Yima (Jamshed). The prac- 
tice of cultivating the soil followed the settling down of 
the Aryans in homes, which they called their own un- 
like the nomads of preceding times. But agriculture 
was not delayed till the art of smelting iron was dis- 
covered. The age of iron was in the late Neolithic 
times, which, archaeologists put at about 20,000 years 
ago. This gives us, therefore, a clue to the probable age 
of some portions of the Scriptures, such as the Vendidad 
in which agriculture is considered to be only next to. 


1 Genesis VI. 17. 3 Vd. U. 32. 

3 Genesis VJ. . 
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rigMeotisness and the noblest of professions.^ It must 
not be, then, less than 20,000 years — a figure which would 
make Oriental scholars of the type of Darxnesteter 
.to blush !' 

This leads us to one of the most debated problems 
whiGh we have to face nowadays, 

Arjm liomel location of the original Aryan home. 

There are serious pitfalls, too, in this 
borderland of geology and archaeology, but all the same 
it is a most interesting and instructive piece of research 
which is anxiously awaited and which is bound to throw 
a flood of light on several obscure passages in the Zend- 
Avesta and the Eig Veda. Neither the speculative theory 
of Bal Gangadhar Tilak of the Arctic Home,^ nor its- 
equally strange counterpart put forth by Dr. A. 0. Das,^ 
vis., Saptasindhu Aryan home, will now hold good. The 
attention of the scientific world is at present arrested by 
the discovery of fossils and human skulls in the region 
of the Gobi, on the shores of which pro-historic lake 
perhaps was born the first human couple— Mashya and 
Mashyai, and from which centre of distribution were 
sent out a series of expeditions by the Aryan race to 
the various parts of the then known world. It shall be 
the joint function of palaeontologists and archseologists 
help Oriental scholars to solve this problem of locating 
finally the first Aryan home on the surface of the earth. 


1 Vd. Ul, 2 Arctic Home in the Vedas. 

3 Kig Yedic India by A. C. Das, Calcutta 1927. 



DANTE AND PERSIA 


Nummary of an article entitled “.Dante e la Persia” 
hy Dr. Carlo Formichi in Ntiovn Autologin (Atino (>(> — 
Fascicolo 1424-16 LugUo 1931-A. IX.) 

[In September 1931 Count Galleani cI’Agliauo, the Consul* (xcneral 
of Italy in Bombay, during an interview, kindly drew my attention to 
the above article from the pen of Dr. Carlo Formichi, who had kindly 
delivered before the K R. Cama Oriental Institute a lecture on “ Medi- 
tative and Active India’’ on the 14th March 1926. I requested the 
Count to kindly jxet prepared for this journal a summary of the article. 
He has kindly done so, and has also presented to the institute a copy 
of the Journal. I beg to express ray thanks to him for the trouble 
he has taken in the matter.— Editor.] 

The Parsis are the descendants of the ancient Persians. 
In India they form a notable community, especially in Bom- 
bay, and are very prosperous in trade and industries, the 
fruit of their energy and skill Loyal to ancestral traditions 
they have religiously preserved the saered books which their 
fathers, driven from their country by Islamic intolerance, 
brought with them to more tolerant India. They are 
recognized in the streets of Bombay by their characteristic 
head-gear. 

They count many learned men among them. The Cama 
Oriental Institute possesses codices and rare editions of the 
ancient texts, promotes Iranian Studies, and publishes an 
important Review, in constant and active correspondence 
with Orientalists of Europe and America. 

Five years ago I was invited by the Cama Institute to 
give a lecture and was introduced to my audience, 
mostly of Parsis, by the venerable Dr. Jivanji Jamshedji 
Modi, an Iranic scholar of repute and a passionate admirer 
^f Dante, about whom he wrote several articles, collected in 


.^BANTE Am 'PBESIA 

OBB TOlume Bnder tile of /‘Dante Papers^v 

These lie Idndly presented ^ me, thus flattering my 
national pride when I saw his “ Massimo Poeta’^ of Italy an 
object of eager study even by the Parsis of Bombay. I read 
the book with interest, and I think it now worth while to 
draw the attention of readers of Dante to the theories 
expounded by the learned author. 

The learned Parsi scholar naturally, limits his research 
what, in the Divina Commedia, refers to Persia, and which 
he thinks may be an echo of or a borrowing from Pei-sian 
lore. 

He queries : What can then be the connection of Dante- 
with Persia? In a passage of Paradiso, Canto 19, v. 112-114, 
Dante speaks of the Persians, whose just kings be contrasts 
with the unjust Christian kings. 

“What could the Persians say to your monarchsf 
“ When they will see that open volume wherein all their 
crimes are revealed ? 

Prom the above quotation Dr, Modi infers that Dante 
considered the Persians to be a just people, and since he 
praised them, he must have known them. Dante (continues 
the Doctor) cannot refer to Zenghis Khan, of whom he may 
have heard through Marco Polo, A man like Zenghis Khan 
could not find favour with Dante. Dante surely refers to 
Noshirwan, Ohosroes I, who obtained the denomination of 
Just. 

Though the conjecture appears to us somewhat vague 
and uncertain, still we note what Dante mentions about the 
Persians and their kings “ who might draw matter of 
scandal, if they came to know of the shameful deeds of the- 
Christian kings ’h 

What interests us most is the questions raised by Dr.^ 
Modi. Can we then infer that “ Dante was a disciple, an 
amitator of our Ardai Viraf^^? 'Ardai Viraf lived probably' 
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in the VI century A.D. He tried to stem the tide of 
contemporary scepticism and to revive the doctrine of 
Zarathushtra. Privileged to visit the regions whore the good 
, are rewarded and the wicked punished, Ardai Viraf reached 
the very presence of God, in order to bring back saving 
message to men of good will. 

Having taken the soporiferous potion, Viraf fell into 
a kind of lethargic coma for seven days and nights. On 
awakening he summoned a scribe to whom he dictated the 
vision which we here summarize. (The summary of the 
vision follows here.) 

Even admitting that Dante could not possibly have 
known and read the vision of Viraf, one cannot but 
recognize remarkable strange concordances not only in the 
general lines, but in many details of the Persian narrative 
in the poem of Dante. 

Dr. Modi groups these concordances under different 
heads. These concordances are many. Are they the result 
of chance? Is it feasible to assign to them a scientific 
reason? 

Dante must have drawn his materials from various 
sources, some of them are — 

Bk. VI of the Aeneis 
Sketches of Perpetua and Pelicita 
The Story of Trajaso, by Paul Deaeono in the life 
of St. Gregory 

The Vision of Drithelm (Venerable Bede) 

Adamnan (VIII Century A.D.) 

Wettin of Reiehenau 
Prudentius 
Charles the Said 
Charles the Grosso 
St. Brandon 
St. Patrick 
St. Paul 
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Walkelixi 

Albericus of Monte Oassino 

Matilda 

Branetto Latiiii 

and to the abovenamed sources, Dr. Modi would add Viraf- 
nameli. But how could Dante have come to the knowledge 
of the book? On this point Dr. Modi advances the following 
theory. 

((«) Dante was enrolled in the register of the Guild of 
Physicians and Parmacists and as such he must have had 
frequent and uninterrupted relations with the Eastern 
markets. A Florentine Farmacist would be also a dealer 
in precious stones and in respect of this item of trade the 
farmaeists of Florence (Venice, Pisa, Genova) were the link 
between India— Persia and France and England. 

(b) Daring his exile Dante made the acquaintance with 
the learned Israelite Emmanuel ben Salomo of Rome, the 
writer of a poem dealing with a vision of Hell and Paradise, 
and having so many points of contact with the Divine 
Comedy, so as to make an exchange of views between, the 
two writers a practical certainty. The prophet Daniel, a 
personage so closely connected with Ii-an that some scholars 
would identify him with Zoroaster himself, is the guide in 
lieu of Virgil. Is it not likely that Emmanuel, Dante’s 
friend and well-versed in the literature of Iran, supplied 
to Dante the materials for the vision ? 

(c) Ireland represents mysterious relations with Iran. 
Her very name Erin suggests hypothetic connections, 
confirmed by the undeniable similarity between the story of 
Cucullin and Oonloeh and that of Sorab and Rustom of 
Shahnameh. As this last story migrated into Ireland so 
the original version of the visit of an Iranian saint to the 
worlds beyond the tombs may have travelled thither, and 
furnished the materials to Adamnan for his vision. The 
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conjecture is a plausible one— that Dante may have known 
the work of the Irish saint and therefrom drawn ideas and 
inspirations. 

Dr. Modi in other words would seem to adopt the view 
of 0. S. Boswell (in an Irish Precursor of Dante) that 
Dante drew on the legends of the primitive church which 
according to Boswell were derived partly from classic, 
partly from Hebrew traditions modified and transformed 
by Oaldena, Zoroastrian, and Egyptian influences. 
Undoubtedly in Dante there is an echo of Persian 
eschatological doctrines, the echo is faint, but it does exist, 
and only a deaf man can miss it. 

Another important question bearing on our subject 
would be the study of the autologies between the mystic 
language of the “ Pedeli d ’A more’’ with Rosa, the woman 
of the earliest Italian poetry, and Rosa, the goal of love in 
the romance of the Rose and in Fiore, the last scope of 
Dante’s sacred pilgrimage. 

This last interesting question of the relations between 
the mystic poetry of Persia and that of the Pedeli d’Araore 
appears to have escaped the notice of Dr. Modi; or he 
would have made it to confirm his theory, tending to 
connect Dante with Persia. 

In conclusion, I incline to the opinion that Dante had 
no direct knowledge of the Viraf-nameh or of the mystic 
Persian poetry or of the Rosa beloved by the mystic nigh- 
tingale of the Bast. 

Dante mentions the Persians but once; surely he would 
have referred to them again and again, had he known about 
Zarathushtra, Ardai Viraf, the nightingale and the Rose. 

There are, howeyer, undeniable Persian elements in 
Dante but these are, so to say, unconscious, and drawn 
from the popular Christian traditions which in turn had 
assimilated them through a secular process of infiltration 
and slow propagation from Persia to our shores. 


THE MAND^A^NS (THE SO-CALLED 
CHBISTIAHS OF St. JOHN, THE 
BAPTIST) OE THE EUPHRATES 
?^ALLEY. INFLUENCE OP ZOROAS- 
TRIANISM UPON THEIR CREED, 
MANNERS AND CUSTOMS. 

By Db. Sib Jivanji Jamshedji Modi. 

I 


INTEODUCTION. 

In the September 1929 issue of the Journal of the 
[American Oriental Society,^ there is an interesting article^ 
headed “ The Origin and Antiquity of the Mandeans/^ by 
Mr. 0. H. Kraeling. This article led me to have a look into 
the articles on the Mandgeans in Revd. James Hastings^ 



Bncyclopgedia of Religion and Ethics,^ and in the Ency- 
clopaadia Britannica/'^ by Dr. Wilhelm Brandt, and by 
Professor Kessler, respectively. We have also a recent 
interesting article on the subject from the pen of Dr. 
Vincent Taylor,^ The study of these articles has led 
me to see, that Zoroastrianism must have exerted a 
great influence upon the creed, manners and customs 
of this old sect of the Euphrates'’^ Valley. This paper 
is intended to point out the various similarities that 
exist between the beliefs, manners and customs of the 

1 Voh 49, Ho. 3, pp. I9d-Sia 2 Yol. 8, pp, 308-393. 

3 Otii Edition, Yol XY, pp. 467-470. 

4 Hibbert Journal of April 1930. ** The Mandseans and the 

Fourth Gospel/* pp. 531-546. v 

6 The Iranian name of the Euphrates is Frat The first 

part * eu* in the modem name is Gr. ^Eu’, good, and is used for eupho. 
ny. The name means “ the good Frit ’I ; : - - 
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Mandffians and those of the Zoroastrians, to enable scholars 
to see, to what a great extent Zoroastrianism must have in- 
fluenced Mandffiism. Unfortunately, we have not sufficient 
materials here, in Bombay, to study Mandansra, at first hand, 
and even at second hand. For example, Mr. Kraeling gives a 
bibliography of recent publications on this ancient sect, but, 
on inquiry from the Librarian of the B. B., Royal Asiatic 
Society here, I was told on 19th December 1929, that “ None 
of the books are in the Library.” I hope that some Avesta- 
Pahlavi scholars of the West with fuller materials at their 
disposal in the libraries of the West, may take up the 
question of similarities and throw more light on the subject. 
My limited study leads me to say, that the Mandmans, if not 
originally a Zoroastrian sect, were a sect very much 
influenced by Zoroastrianism. 

There are two main facts which, lay- 

the'view^ortUek ing aside the question of similarities, help 

being a Zoroastri- -Qg say that the Mandmans are the 
an Sect. „ „ . 

remnants of a Zoroastnan sect : 

1. Firstly, the fact that their books run down Moses, 

Christ and Mahomed, but not Zoroaster. 

2. Secondly, the fact that the Sassanians, though they 
are said by some to have persecuted the Mani- 
chseans and the Christians, did in no way harass 
the Mandieans. 

Before coming to the subject of the similarities, I will 
say a few words as to who the Mandseans were. 


WHO ARE THE MAND^ANS f 

Dr. Brandt thus speaks of these people;— “ The 
Mandseank claim our interest not only as being a separate 
surviving branch of the Semitic stock, but also on account 
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of their religion, their language, and their sacred literature. 
Besides the records of their I'eligious teaching and their reli- 
gious poetry, that literature includes fragmentary remains 
and revisions of ancient Gnostic speculation and myth. 
Adherents of the Mandman faith, either as large communi- 
ties, or as distinct family groups, were to be found some 
forty years ago— and may perhaps still be found — in cities 
and smaller market towns on the lower Euphrates, the 
lower Tigris, and the rivers which water the eastern ‘Iraq 
al-‘arabi and the adjacent Persian province of Khuzistan 
(Arabistan). It is, indeed, necessary for them to live in the 
neighbourhood of rivers, since immersion in flowing water 
is an essential, and certainly the most characteristic fea- 
ture of their religious practice.”^ Rev. Taylor, though he 
has some objections of Kis own, thus gives the view of many 
continental scholars : “ The suggestion, which has appear- 
ed to a number of continental scholars, is that in course of 
time this sect migrated to the lower courses of the Euphrates, 
and that those beliefs of an originally Jewish-Qnostie 
character combined with Babylonian-Persian ideas to form, 
a syncretism which reached its summit in the Parsee doc- 
trine of the King of Light. Rev. Taylor adds that “ the 
interest of John the Baptist Has the appearance of a later 
■development."® 

Th^ are a handful of people among the large population 
of the Euphrates valley. At. one, time, they formed a large 
sect, but are now reduced to , a - small number. -They live 
•mostly iu Southern Babyloma near-Basrah and in Bagdad 
and in Dizful and Shuster in Khuzistan. They are also 
known as Sabians and Nasorseans or St. John’s Christ- 
ians. They are spoken of as “an Oriental sect of great 
..antiquity, interesting to the theologian as almost the only 

1 Hastings’ B 0 cyelop«Biia of Keligion and Ethics, Vol. iVIJI, 
.p. S80, eol. 1. 

2 Hibbert Journal of April MSO, p. S42, 


-3 Hid. 
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surviving example of a religion, compounded of Cliristiail, 
heathen and Jewish' elements on a type which is essentially 
that of ancient Gnosticism."^ Among the heathens, the 
writer seems to include the Zoroastrians also. 

The Mandmans are a very old sect. The script of 
their language is said to belong to the 
Their Antiquity century” A.C. ; SO, they must have 

existed as a separate people or tribe long 
before Christ. Professor Kessler speaks of them as “ an 
Oriental sect of great antiquity 

The Mandteans are something like tlie remnants of a 

The Discovery of ^ forgotten ‘ 

their Sect. Their people" till latc “in the 16 til century, 
persecution, -when the attention of Europe was drawn 

to them by the Portuguese, who then “dominated the Indian 
ocean, establishing themselves securely at Goa on the 
Indian and at Muscat on the Arabian coast, and in 
the harbours of Ceylon".'* 'When the Portuguese esta- 
blished themselves in the Persian Gulf, the Jesuits, who 
founded missions there, discovered after a stay at Basra, 
that these people, known also as Sabbi or Sabcans “held 
Jo''in the Baptist in honour and baptized-'^ their children, 
and so came to believe that this baptistie people were already 
semi-Christians and needed only a little instruction in 
order to become good Catholics." The Jesuits tried to 
convert them into Christianity, but, not succeeding to do so, 

1 Encyclopedia Bnfcannica, 9th ed., VoL 15^^ p* 407, coi, 2. 

2 Revd. James Hastings* Encycl* of Rellgiou and Ethics^ 
op, clU, p. 386, col. 2# 

3 Encycl Eritannica. op, ciU) p, 467, col. 2. 

4 Revd, James Eastings* Incyol, of Reiigitm ami Ethics^ 
op, cit.. p. 391, coL 1* 

5 The word is not to be understood in the sense of Christian, 
baptism, b at as a kind of sacred bath* 
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■“ mdueeS the pasTia to order the Sabbi, under threat o£ 
fines or bodily penalties, to attend the Roman Catholic 

place of worship In this way the work of 

conversion was set on foot, supported, however, by doles of 
food and clothing to the children of the poorer Mandajans.”^ 
As said by Dr. Kraeling, “ Once the curiosity aroused by 
•the initial discovery of the Mandseans had been satisfied, 
ihey ceased to be a subject of discussion, remaining in this 
condition of disregard some two centuries. Travellers® 
in the Orient occasionally reported that they continued 
to exist, compends continued to mention them among the 
euriosa which compends will mention, but that was about 
all. Only the new impetus given to Oriental studies in the 
nineteenth century brought the Mandmans to the fore.”® 

At one time, they formed a large tribe or sect, but are 
now reduced to a small number by per- 
Their population, secution. In the 16th century, when first 
discovered, their population amounted to 
15,000 people. According to Dr. Brandt, in 1875, their 
•total number came to about 560 families with 10 priests. 
Including a few other settlements in Turkish and Persian 
territories, their number came to 4,000 persons of whom 
1,500 were males.^ “ Enforced privations, military 
conscription and deportation, all imposed by a horribly 
misguided religious zeal, ushered in a period of suffering 
which decimated its numbers to such an extent t hat to-day 

1 Eev. Hastings’ Bncycl. of Religion and Ethics, p. 391. 

2 I had the pleasure of being in Bagdad for 10 days from 21st 
■October to 30th October 1924, and of visiting from there, Babylon 
Taq-i Khusro (near Ctesiphon), Kerbella, Kadhimein and Nezd. 1 
regret that I missed the opportunity of making personal inquiries 
about them -when there, where they are mostly said to be artizans. 

3 Journal of the American Oriental Society, op, cit., p. 196. 

4 Hastings’ Enoyclopsedia of Religion and Ethics, p, 392| 

col. 1. ; 
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the sect is in the last stages of the process of disintegration.”^ 
They now form about 200 families. 

According to Dr. Brandt, ^ “ In the Maiidman dialect, 
ilf anda is a by- form of maddh or midda,” 
^'^theh mtoT a <^i<‘^'cct, derived from a 

root meaning, to know, M nndti d’haijne, 
“ the knowledge of life”. Here, the i“oot of the word ■niandci 
may be taken to be something akin to the old Aryan root man 
(Av. }-«{, Sans, qf^r), to think; and the root of the word hatjije 

may be taken to be something like the old Aryan root aJi 
(Av. O'-*, Sans. sjB, Dat. esse, Fr. Hre, Pens. to be, 

to exist, to live. 

The Mandffians speak Arabic or Persian, “ but the 

language of their sacred boobs is an 

Their language Aramaic dialect.-.. written in a 

and Script, . , . , t 

peculiar character suggestive of the old 
Palmyrene. ”■’ Dr. Brandt says on the authority of 
Noeldeke that the language is “ the form of Aramaic which 
developed in Lower Babylonia Again, “Noeldeke 
notes tiiat the Mandtean script hoars a fairly close 
relation to the earliest form of Pahlavi, especially the 
so-called Chalda;o-Pah]avi.”‘'’ The script of their language 
“has the advantage of expressing the vowel-sounds by 
letters and does not require diacritical signs. So, in this 
point, it resembles the script of the Avesta language. 


1 Journal of the American Oriental Society, VoL 49, No. 
September 1929, p, 199, 

2 Hastings' Encyc^lopsedia of Religion and Ethics, op. ciUr 

p. S82. 

3 Encyclopaedia Britannica, Yol. XV, p. 467, coL 2. 

4 Hastings^ Encyclopedia of Religion and Etiiics, p, 381, coL Ir 

5 .rkc?., p. 386, col, l,n. 1. 6 p, 381, col 1. 





It is the question of their religion that priiicipaily 

drew the attention of European visitors 

The Portion of Scholars towards them. They in- 

their Reli^iioo. ■ ■ ■ 

quired as to whether they had more of 

Jewish or Christian or other elements in their religion. 

The Mandaian and the Maniehioan sects have many 
ideas in commoii, and both are believed to be indebted to 
the same group of sources. A large proportion, of the 
material common to both is explained by the mass of 
Farsi ideas in the Judseo-Christian groundwork of the 
doctrine of the king of light on the one hand, and in the 
theology of MAni on the other ’'J 

Scholars see gnostic elements in • the beliefs of the 
Mandgeans as noted in their Genz4 which 


Gnostic - Ele- 
ments in their Re- 
ligious Beliefs. 


is one of their earliest writings. But we 


^ know that Zoroastrianism or Parsiismhad 

influenced the Gnostics. As said by Dr. Spiegel, Parsiism 
largely contributed to the opinions of the Gnostics and 
Manich£eans’^^ Dr, Bigg^"^ has well pointed out the influence 
of Mazdaism upon the beliefs of the Gnostics, who are 
spoken of, as it were, as the first Pree-masons and even as 
the first Christian theologians-'^ So, one may say that even 
in the influence of Gnosticism, there may be traces of 
Zoroastrian elements. 

In the Mandsean books, Enos is associated with Adam 
as a ‘^messenger of the true religion ” and 
Enol as Adames auxiliary’ ^ He proclaims 

the true religion, causes three hundred 
and sixty (or three hundred and sixty-five) 'disciples’ to 
go forth from Jerusalem and ascends to the Life, by whom 

1 Ibid; p. 38a, coL 2, 

2 Journal, B.B„ Rpjal Asiatic Society, Yol* IV, p. 220. 

3 Christian Piatonists of Alexandria, by Dr. Bigg, p, 52 et seq. 

4 Ibid- . 
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(Ms lather) he is chained io destroy the city and does so 
in the form of a white eagle — corresponding to the white 
■falcon in Bundahisn (XIX, 23, S.B,E., Volume V (of 
ISSO), p. 71 f.). In all these acts, Enos lias, at his disposal, 
a cloud, in which he dwells ; and from its matter he fashions 

the body in which he appears upon the earth as a man 

In the closing period of the GenzA literature the Mandas- 
ans began to depict the cloud of Enos in conformity 
with the Parsi conception of the Garden of 'inma.”^ 
Though all this account is not on all the fours, of 
what is said of Yima Khshaetaor Jamshed, it seems, that 
some of it was influenced by what was said of the Persian 
Idng in the Parsi Vendidad and elsewhere. The cloud in 
the aboTe story of Enos replaces the Vara of Jamshed. 
The story of the white eagle reminds us of Jamshed ’s 
helpmate, the bird Vish-karipta.^ 

When one speaks of their religion, one must make a 
They were nei- distinction between their old beliefs and 
ther Christians, their later beliefs as affected by the 
nor Jens, influence of Christianity in later times, 

an influence whieli has led to their being spoken of as “ St. 
John’s Christians”. Originally, they hated both the 
Hebrews and the Christians. The question which led 
Mr. Kraeling to write his article in the Journal of the 
iAmeriean Oriental Society is this: “Have we in the 
religious tradition and thought of the Mandaic sect the key 
to the origin and development of the conception of redemp- 
tion as it found expression in nascent Christianity and in 
Hellenistic syncretism ? 

In the first place, we find that the Mandaan sect cannot 
be a Jewish sect. According to Dr. Brandt in the final 

1 Hastings’ Encyclopaedia of Beligion and Ethics, Vol. VIII, p. 
384, col. 2. 8 Vendidad II, 42. 

3 Journal of the American Oriental Society, op. cU., p. 195. 
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sections of the sect’s “ two most notable documents tHe 

Messiah, the prophet of the Jews, is actually described as a 
leader among the wicked spirits who make the human race, 
abandon the true religion”.^ We read: “ The study of these 
Mandate texts at once showed that it was incorrect to think 
of the Mandeans as a Christian sect, or to speak of them as 
‘Christians of St. John’. For, though in their mythological 
outlook they differed but slightly from such as Mani, who 
none the less styled himself ‘an apostle of Jesus Christ’, 
there existed a fundamental difference between the Mande- 
ans and all those groups properly or improperly designated 
in the past as Christian sects, namely this, that they defi- 
nitely rejected Jesus, considering him to be the very 
impersonation of all that is evil and deceitful. To the 
Mandeans, Jesus is the Meshiha daggala, the false or 
lying Messiah, the Antichrist, the offspring of the Evil 
Spirit herself. ’ In short, he is considered to be “ a 
‘deceiver ”.3 We thus see that the Mandajans are neither 
:a Christian sect nor a Jewish sect. 


They were not 
'Mahomedans. 


They are not even a Mahomec^an sect, beeanse they have 
been persecuted from time to time by 
their Mahomedan rulers and it is this con- 
tinued persection that has reduced their 
number*^ We read : — In Mesopotamia they represented a 

1 Hastings* Encyclopaedia of Religion and Ethics, p. S84, cols, 
1.2. 2 Journal Am. O, Sty. op. cit.* p. 197. 

S Hastings’ Encyclopaedia of Religion and Ethics, Vol. VIII^ 

’P. m 

4 It seems they were and are in Babylonia what the Kaffirs 
were in the territories of Afghanistan upto a few years ago when 
Amir Abdur Rehman invaded their country and forced them to turn 
Mahomedans. The country of Kaffiristan, including the districts 
of Wakhan and Shignan, contained, about five to seven hundred 
years ago, a number of Zoroastrians. According to Gol. Gordon, , 
the ruins of three old Zoroastrian forts are still seen there (Gordon*® 
Roof of the World,** p. 14). Lieut, Wood also refers k> the rule of 
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religious minority, tliey loved the Mahomcdans not 
at all”* and spoke of their prophet in a disdainful way. 
Mr.' Kraeling adds:—" As far as the Mahomedaiis are 
coneeimed, who were of course in the majority, and who 
were as intolerant as the Mandeans, though for a different 
reason, the peaceful CO- residence would seem to bo signifi- 
cant. It would appear to indicate that the iloslem rulers 
classed the Mandeans with those called ‘ dki iimii ’, i.e., the 
ones with whom a compact for religious toleration had been 
made. The Mahomcdans granted religious toleration to 
such as worshipped the one God and were in possession of 
some form of the revelation of that one God. Now the 
Koran mentions three groups of dhimmi, the Jews, the 
Chi'istians and the Sabiun or Sabeans, not to be confused 
with the Sabean family of Semitic peoples. 

Mr. Kraeling, after discussing some points about the 
Likelihood of the origin of this sect, says:— 

being an ofFshoot “Certain of the Mandaie doctrines at 

of Zoroastriaiis. , . ... i t * 

least appertain to a mode ox roligiotis 

thought that had its hey-day in the second and third 

Christian centuries So, if the 2nd and 3rd Christian 

centuries formed the hey-day of the religious thought of 

the Mandasans, it follows that they originated some time 

before, possibly even in a century before Christ* We 

read further The presence in Mandaie thought 

of so much that is primitive, and the lack of it in so 

tbfi Zoroastriaws there in the midst of a Mahomedan country (Wood’s 
journey to the Source of the Elver Oxus, p. 333, For some further 
particulars, vide my Lectures on the Country of the Falmirs 

F»e?$my Gujarati Dnyan-l’rasarak Essays, Fart I, pp, 150-16 8)- 
1 think* the Mandaeans weredU 'the midst of the Mahomedau people of 
the Euphrates valley, whial the Kaffirs were in the, midst of the people 
i>f'Algha;nistlthi' ■ . , * . * ; 

1 Journal the Am^efrioafi Orientai Society, oj?. cU,^ p, L99. 

^ , ' J 'Ibid,, p* ^65* 
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many other Gnostic faiths, shows that in the Mandaic 
theology we are not dealing, as bar Khoni thought, with one 
of those artificial and arbitrary convictions common to the 
later stages of the Gnostic movement, but with a religion 
that wells up directly and spontaneously out of the subsoil 
of Oriental religious genius, and that may therefore well 
belong to the very beginning of the Gnostic era. I think 
that this subsoil of Oriental religious genius is specially 
that of Zoroastrianism. There are two classes of beliefs, viz., 
(1) pure religious belief, i.e., belief about God and His 
powers, etc., and (2) religious belief, associated with' 
manners and customs, etc. Of these two, in the case of the 
first, one can find a little difference between Zoroastrian 
belief and Mandaic belief about God. There may be little 
influence of Zoroastrianism. But, in the ease of the second, 
viZ; religious manners and customs, I think there is an 
extraordinary similarity between the Mandjeans and the 
Zoroastrians. 

Though the Mandaic scriptures “ are replete with 
echoes of Old Testament tradition” and though “ Christian 
thought and practice helped to mould Mandaic belief”, 
they show “enmity towards Jews and Christians alike”. 
Mr. Kraeling calls this “a peculiar problem”. But this 
does not seem to be so “peculiar”. They had a later 
polish or varnish of Jewish and Christian thoughts, but 
most of their beliefs were their own original which they 
loved and cherished. We have a parallel of this kind in 
our own country. Many Indians have received the traits 
of the Western civilizations, spoken of at times as “ Euro- 
pean polish ” or “ American polish”. But, in spite of that,- 
there are a number of people who are Indian from thmr 
core, from their heart of hearts, and-, liking what is their 
owhi run down Western Civilizafiom. 

1 Journal of the American Oriental Society,, oy. «X, p. 210. . 
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Now then, if the Mandasans of the Euphrates Valley 
were neither a Jew, nor a Christian, nor a Mahomedan 
sect, what were they in their belief ? In determining this 
question, one important, I may say the most important, 
point is, that the Mandasans ran down in their writings, 
,as said above, the Hebrews, the Christians and the Mahoine- 
dans, but not the Zoroastrians by whom also they wei’e 
.surrounded in their country, and with whom they must 
have come into very great contact. Why did tliey not 
run down Zoroaster and the Zoroastrians? This 
is a very significant question, and the reply, in my 
view, seems to be, that originally they may be Zoroastrians 
or semi-Zoroastrians. Like the Manichtcans, they were a 
sect of, and offshoot from, the Zoroastrians. They were 
one of the several people of the Euphrates Valley, a Baby- 
lonian people, who may have taken up Zoroastrian belief, 
manners and customs. 

Again, according to Dr. Brandt, “the Sasanians 

persecuted the Maniehceans and the Christians 

but they spared the peaceable Mandseans.”^ 

■One reason was that they were a contented people never 
interfering in politics. But another reason, and that an 
important one,, seems to be that they had too much in 
their beliefs, customs and manners, which was common 
with the Sasanian Zoroastrians. 

According to Dr. Brandt, certain portions of their 
Genzfi,, which were latterly added, refer 
of tL^Mantoans to their persecution at the hands of 
of the the Arabs. Referring to the Arab con- 
queror, their writing says: — ‘“The whole 
earth is made subject to his throne'; to his followers all 
things fall a prey; ‘day after day they make war and 

l Hastings’ Encyclopsedia of Religion and Ethics, Vol. 8, 

. 02 ')* ciLy p, 388j col. 2. 


THK MANBiEANS 


29 ^ 


slied blood, and are ever an oppression to the tribe of the 
souls and to the great family of the Life’; ‘and there are 
also many souls of the great family of the Life, who go 
over to them and deny the name of the Life...’.”^ 
Dr, Brandt adds:— “It must have been about this 
period in the 7th or 8th century A.D. that most of the 
Mandseans having reached the limits of endurance, gave 
way before the Muslim Arabs, and migrated from Babylonia 
to the adjacent districts of Persia. It is possible that the 
minority, as found later on the Euphrates and Tigris, had 
'for a time ostensibly adopted Islam, or that they concealed 
themselves among the adjoining marshes.”^ 

Ill 

THE SIMILAEITr OP MANY OF THEIE BELIEFS,. 

MANNEES AND CUSTOMS WITH THOSE OF, 
THE ZOEOASTEIANS. 

I will now examine the various subjects of similarity 
between the religious beliefs, manners and customs of the 
Mandseans and those of the Zoroastrians. I will speak of 
this subject under the following heads 

(I) Their Eeligious Writings, Prayers, etc. Their 
Creed. Godhead, Creation, Destiny of the soul, 

(II) Their Baptimal lustrations. Eespeet for running 
waters. 

(III) Their Priesthood. The Status of the Priests, 

Initiation, etc. 

(IV) Their Calendar, 

(V) Soul and the Death-rites of the Departed Soul. 

(VI) Their .Communion. 

IVII) Miscellaneous Beliefs and Customs. 
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IV 

(I) THEIE RELIGIOUS WRITINGS, PRAYERS, 
ETC. THEIR CREED. GODHEAD, CREATION, 
DESTINY OF THE SOUL. 

I will, at first, speak of the Maiidaian religious 
1 . The writings’- (A) The three elassos of 

Religious Writ- writings; (B) Writings for the Dead and 

iuffs ■ ' ' 

(A) Their three Living; (C) lutroduetory and Postscript 
. Classes. passages; (D) Tractates; (B) Possession 

of religions Mss. as act of charity etc. We gather from 
different accounts that their writings were of three kinds: 
{a) The Great book {Sidra rahba). 

{b) The Small book. 

(c) The Drase. 

This division reminds us of the three classes in which, 
in later times, the Avesta are divided, vk., (1) the Great 
(Buz6rg), (2) the Small (Khordeh) and (3) Darushtah.'-’ 

We read;— “ The most. valuable the most ancient 

portions of Mandman literature are col- 
lected in the voluminous Sidra rnhbd 
(Great Book) or Genza (Thesaurus), which 
is divided into a right and left part. This consists largely 
of theological, mythological, ethical and historical trea- 
tises, which are interspersed with revelations, prayers 

and hymns’ It cannot be doubted that these 

documents of the Genza which speak authoritatively 
of Mandsean thought and sentiment were composed 
prior to Muhammad’s day, and such later redaction— 
often far from competent— as they have undergone 
was the work of Mandsean priests who were concerned 
to transmit in some form to future generations the greatest 
possible amount of their ancestral literature.”® One can 


1 Hastings* Encycl. of Eel. and Ethics, op, cit,^ p. 380, cols,. 1-2, 

2 This name seime to include all latej? wiitingsilke 

3 Hastings* Hncycl of Eel and Ethics, op, oie., p, 380, cols. 1-2. 
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say tlie same tMng as above about the Avesta ancl Pablavi 
writings of the Parsis. Prof. Kessler also speaks of the 
Mandffian books as “ fragments of vei’y various antiquity 
derived from an older literature”.^ I think that, that older 
literature may either have been a foreign literature, viz., 
the Avesta literature or, if their own literature, it must be 
a literature much influenced by Avestaie writings. 

Of the above fragments derived from an older litera,. 

/TV -T. c „ ture, Prof. Kessler says:— “Of these the 

Book. largest and most important is the 8iArh 

rahba or ‘Great Book’, known also as 
Ginzi^ (treasure), consisting of two unequal parts, of which 
the larger is called ‘ yumino’- (to the right hand) and the 
-smaller ‘s’maJa’ (to the left hand) because of the manner in 
which they are bound together. In-Peterman’s Edition the 
former occupies three hundred and ninety-five large quarto 

pages and the other only one hundred and thirty-eight. The 

former is intended for the living; the latter consists chiefly 
of prayers to be read at the burial of priests. As regards 
doctrine, the work is exhaustive; but it is characterized 
throughout by diffuseness, and often by extreme obscurity, 
besides being occasionally self-contradictory, as might be 
•expected in a work which consists of a number of unconnect- 
ed paragraphs of various authorship and date. The last 
section of the right-hand part (the ‘ Book of Kings’) is one of 
the older portions, and from its allusion to ‘the Persian and 
Arabian kings’, may be concluded to date from somewhere 
between 700 and 900 A.D. Many of the doctrinal portions 
may in substance well be still older and date from the time 
-of the Sassanids.”® 

1 Enoyolopadia Britannica, Vol. 16, op. cii., p..468, col. 1. 

2 The word GenzI, which means treasure, seems to be similar to 
Bahlavi ganj and Persian gmij treasure. 

3 Encyclopsedia Britaimica, Vol. 16, op. dt., p. 468 , cpl, 1. 
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“ The Drase is a eolleetioii of tractates, many of which 
(c) 'The DrfisO. dowii ill au incomplete, or, at 

least, in a corrupt, textual form.”* 

The above division into Gx’cat and Small reminds us, as 
The Groat atid above, of the Parsi division of their 

the Smaller Aves- sacrcd writings as (1) Buzdrg Avesta, i.e., 
taof theParsis. Larger Avesta, (2) Khordeh Avesta, i.e., 
the Smaller Avesta, (3) Darushtah Avesta. The Khordeh- 
Avesta is a more common term j not so the Buzdrg Avesta. 
The Irani Patet^ speaks of three divisions : (1) Avesta-i 
Jamash (2) Avesta-i Khordeh and (3} 

Avesta-i Darushtah i.e., the perfect Avesta)**. 

The Drase of the Mandmans seems to resemble the 
*' Darushtah” of the Parsis. It is “ a collection of ti’aetates, 
many of which have come down in an incomplete, or at 
least, in a corrupt textual form.”^ The same may be said 
of the “ Avesta Darushtah ” as referred to by some. 

We saw above that the Mandaian 8idra rahha (the 
Great Book) “ is divided into a right and 
aleftpart”.“ It is said that “the right 
the Living, hand pages are for the living and the left 

hand for the dead”.'* If it is meant 
thereby, that writing.s, consisting of prayers, etc., on the 
right hand, are to be recited for living persons, and those 
on the left for the dead, we may say that, though among the 

1 Hastings' Encycl. of. Rel. and Ethics, VIII, p. 380, col. 2. 

2 The Pazend Texts by E. K. Antia, p. 142, 1. 18. 

3 Vide Darmesteter's Zend Avesta, Tome HI, p. 176, n. 6. He 
quotes a writer who says that according to some, ckumsh is Khordeh 
Avesta. Some speak of the Khordeh Avesta as Drushta. According to 
others, Khurdeh is small, and Drushta, the larger Avesta, and chumsh is 
the Avesta of minor prayers like those for GOmez, EdshAsp, Ghosal, etc. 

4 Hastings’ Encycl. of Eel- and Ethics, Vol. VIII, p. 380, col. 2- 

6 Ibid. p. 380, col. In. 6 Ibid, ool. 2 n< 
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Zoroastrian scriptures, there is nothing lihe right and left, 
we have prayers etc. for the living {zindeh-ravm, i.e., the 
living souls) and for the dead (the anosheli-ravan, i.e., the 
immortalized souls). Though not divided as those of the 
right or the left, there are some parts of the scriptures 
that are recited for both, the living and the dead, with a 
slight difference in a small formula recited at particular 
parts of the scriptures.^ Again, there are a number of 
parts of the scripture which are recited for the living alone. 


If I rightly ttuderstand what is said by Dr. Brandt^, 
(C) The Intro- there are, in the Mandsan prayers, 
duotory and Post- certain introductory ^passages and 

b^fh. 'postscripts which are common to many 
prayers. If so, the Zoroastrian scrip- 
tures also have the same. All the Niydishes and Yashts 
begin with the same introductory portion {pa ndm-i Yazddn 
etc.) and end with the same postscript {ahmai raescha and 
ros neTc-ndm). There are, in all, about 29 prayers of that 
kind— 5 Niyaishes and about 24 Yashts. 


We read : — “ The most valuable from the historical 


(D) Their His- 
torical portion and 
The Tractates, 


point of view, and— at least in the main— 
the most ancient portions of the Man- 
dffian literature are collected in the 


voluminous Sidrd rabbA (Great Book) or GenzS. (Thesaurus) 
which is divided into a right and left part. This consists 
largely of theological, mythological ethical, and histori- 
cal treatises, which ‘are interspersed with revelations, 
prayers and hymns As regards the narrative tractates 


we can distinguish between those of more and those of less 


importance, the latter having taken their materials or 


their themes from the former. In some we find fragment s 

1 Vide for the formula ?nd its explanation, my “ Religious 
Ceremonies and Customs of the Parsees,” pp. 383-4. 

2 Hastings’ Diet, op. eit. p. 389, «ol. 1, last lines. 
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intwpplated froui older works, not now extant, while not 

a few are a mere patch work of remnants of what they 

originally contained.”! Mncli of what is said here by Dr. 

Brandt about the framework etc., of the Mandtoan writings 

applies to the Avesta writings. 

Dr. Brandt says “ There are still serious obstacles 

to a complete translation of the Mandtean 
liToportance of a . . . , , 

further study of writings. Tiicse Contain a large number 

Mandasan Writ- expressions which we can interpret 

only conjeetnrally or else not at all; some 

appear to be Persian in origin, but there are also a number 

of genuine Aramaic words whose usage in other dialects 

does not suit their Manda3an context, while in other eases 

the context does not clearly show which modification of 

meaning has been developed from their etymological root. 

In some instances, again, it is obvious that words and 

phrases have acquired a theological or ritual sense which is 

not clearly determinable.”- I think a further study of 

Mandffian religious texts and a correct translation will 

be of use and interest to both, the Mandican students 

and Avesta students. The attempts to understand the 

Mandsean texts with the help of the knowledge of Zoroastrian 

religion, manners and customs will throw much light both 

on the Mandiean religious writings and on the Avesta. 

The final redaction of tlie Mandasan writings must have 

. taken place on Persiaii soil. We read : 
Final redaction u -n, . , 

of the Genza Persian loan-woi'ds are found even in 

writings of the tjig oldest Mandffian texts,” but names 
Mand®ans. ... „ 

like Yawar ( friend , helper ), Sam 

and Bahram (Verethraghna) could hardly have come into 

vogue among the Mandseans except on Persian soil”.® 

From such facts, “ it seems highly probable that most of 

1 Hastings’ Encyol. of Bel. and Ethics, p. 381, col. 2, 11.31 fi. 

2 ifcid. col. 2, 11. 26fl, 3 Ibid, p. 389, col. 2. 
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-the traetatea in the Genza. underwent their final redac- 
tion, is., attained their present form, in the Persian 
.province”.’- 

We read oi the Mandseans: — “The ti’anscribing of 
their sacred hooks, and even a monetary 
Ed?giou?** Writ- contribution to the expense of such labour, 
ings, aa act of ranked among them as a work which could 
«hanty. purge from sin; hence, not merely priests, 

hut also a considerable number of laymen, possessed copies.”® 
The- same was the case among the Zoroastrians, even of 
Bombay, upto about 50 years ago. This is evident from the 
•colophons of their Mss.— Avegta, Pahlavi and Persian— on 
religious subjects. It was. an act of rigliteousness on the 
part of a religious-minded person to get Mss. of scripture 
or other religious subjects written. Such Mss., when read, 
■by others, were believed to bring spiritual benefit to the 
.owners. The scribes, in their colophons, requested their 
leaders to pray, when they read the Mss., for them and for 
,the. ownera who got them written by them. 

(a) For example, take the colophon on an old Ms. of the 
Pahlavi Bundehesh, the Ms. DH, which belonged to the 
late Dastur Dr. Hoshang Jamasp. Therein the scribe 
.requests h'is readers to.pray for him. He says: “ Le rM— ... ^ 
pavan patittgih fi,khar min vadard arz&nik yakhsund”,® ie., 
“They may count me after my death as one deserving, 
patets (prayers of repentance), on my behalf”, mean- 
ing, that they may pray to God to pardon his faults. 
{b) For another instance, take the case of the colophon, 
of an old Ms. of the Yacna and Visparad by Eustam 
Gustasp Ardeshir Gustasp, belonging to the Mulla Feroze 
rjiibrary, written in 1018 Yazdazardi (1649 A-C.).. The 
scribe says therein that he wrote the Ms. in the sacred" 

i /Wii. p. 390. , ■ ' 2 p. 380, 'col. I . ' 

3 Vide my Preface in “The Buadahishn” edited by T. I). Ankle- 
jiaria.with an Introduction by B- T. Ankjesaria (1908), p. IV, U. 8-9. 
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2, The Founda- 
tion of their Sys- in Gnosticism and more particularly 
tern of Theology. older type of that doctrine- 


memory of his son Behram. He requests his readers to< 
remember (or pray for) his and his son’s souls.* (c) For’ 
a third instance, take the colophon of the Ms. of some- 
Avesta -writings by Dastur Darab, the teacher of Anquetil 
du Perron. Dastur Darab says in his colophon : “ Kola 
aish mun bara karitunt shhm va salAm avar M bara' 
■vadund,” i.e„ “Let any one who reads (this book) send 
toe good wishes and blessings.”” 

;We read of their theological system:— “The founda- 
tion of the system is obviously sought 
in 

in the older type 

which obtained in Mesopotamia and Further-- 

Asia generally. But it is equally plain that the Ophite 
nucleus has from time to time received very numerous and ' 
often curiously, perverted accretions from Babylonian’ 
Judaism, Oriental Christianity and Parsism, exhibiting a 
striking example of religious syncretism.”® I think that 
the accretion from Parsism is to a larger extent than 
from other sources. 

Dr. Brandt says Mandajan writers of the 4tii 

(a) Their Doctrine Or 5th century A.D. conjoined a strictly 
of _ the^ Kingo^of monotheisic Gnosis, which, from it.'l 
Thefr*^concepT of leading theme, we shall call the doctrine 
God. of the king of light”.^ He quotes a 

writing which says “ One is the lofty king of light in his • 
kingdom, lord of all heavenly beings, source of all good, erea- 

1 Vide my Grujarati paper “ Oid Parsee Scribes ” 

HI ?i‘'H^l) work, “ DnyAa PraeArak Essays,” Part 

IV, pp. 186-7. 

2 Vide Journal Asiatiqtie of JaUiet-Aout 1911 and Mai-Juin 
1913. Tide my paper ** Anquetil du Perron of Paris and Dastur 
Darab of Surat.” Jour. B. B. B,A.S,, Vol. XXIV, p. 387, Vide my 
*• Anquetil du Perron and Dastur Darab,*’ pp. 7 2-73. 

3 Ecoyolopadia BritannicA, Vol. 15, p. 470, col. 2, 

‘ 4 Hastings* EncyclopseJia of Religion and Ethics, p. 383, col 1 
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II 





for ol alliorms, of infinite greatness and goodness, laigily: 
.extolled by the ' kings/ or ' angels/ who stand before him 

and inhabit Ms paradise A complete contrast to all thig 

|s seen in the realms of darkness with their black waters, 

and with a king who ....is hideous.'’^ All this is well 

nigh the same as that which we read in the Pahlavi Bunde- 
:hesh of the Parsis which says:— ' The Great Ahiira Jlazda, 
ont of His all-wisdom and goodness, was matchless in 
'Light, in the Light which is called Boundless (or Endless). 
Light is the place and mansion of Ahnra Mazda. What is 
'Called BeligioD is the all-wisdom of God and His matchless 
goodness/’^ Further on, we read of some parallels 
between the Mandsean teachings and Manichseism. We 
xead: '‘'In the verifiable parallels, the Mandcean versions 
seem to be secondary, and we must infer that both 
sides are indebted to the same group of sources. A large 
portion of the material, common to both, is explained by 
the mass of Parsi ideas in the Jud^o-Christian groundwork 
.of the doctrine of the king of light cn the one hand and in 
the theology of Mtoi on the other. Dr. Brandt 
says about their concept of God The monotheistic 
.concept of the king of light, as set forth, with marked 
Parsi colouring in the Genz4, must be originally Jewish 
or Jud^eo-Christian.^^^ Dr. Taylor says " The monotheis- 
tic teaching centres round the doctrine of "the King of 
Light I think this concept is originally Zoroastrian. In 
the Avesta, God, Ahni’a Mazda, is often spoken of as 

1 Ihid^ col. 2. 

2 Bendered into English from my Gujarati translation of the 
Boadehesh, p. 3. Vide my paper ** The Germ of the Evolution Theory 
Sn old Iranian Literature (Journal of the Bombay Anthropologicai 
Booiety, YoL XII, pp. 1003-1014. Y«de my Anthropological Fapera, 
Part lY, p. SI. Tide West, S,B.E., Y, p. 5). 

3 Eneycl. of Rel. and Ethics, cii,^ p, 385, col. 

4 Hastings’ Encycl. of Bel. and Ethics, Yol. 8, p. 384, col. 1. 

,5 Hibberfc Journal of April 1030^ p. 635. 
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rahidnt and Tcliarenanghmnt, le.. Brilliant and Radiant.*' 
Just as tliey speak of the ‘‘ King of Light,” they speak 
of the “ Place of Light. This Place or 
Their -‘Place ot jg the same as Avesta 

garonm&na “ the House of 

Light” (from gar to shine). Dr. Taylor says:— “ This 
‘King of Light’ teaching recalls similar strains of 
thought in Parseeism, Judaism, Jewish— Christianity and 
Maniehaism. ’ 

Among the Mandaians, “ the Primal Light unfoldS' 

(6) The JioDs of Himself by five great branches, ‘ the 

the Miuidasaiis highest purest light, the gentle wind, the 
the Zoro\“trh4°^ harmony of sounds, the voice of all the 
mons, and the beauty of their forms,’ all 
these being treated as abstractions and personified. Out (Jf 
the further development and combination of th®e primary 
manifestations, arise numerous teons (Uthr6, ‘ splendours’) of- 
which the number is often stated to be three hundred and. 
sixty. They are divided into a number of classes (kings, 
hypostases, forms, etc.) ; the proper names by which they 
are invoked are many, and for the most part obscure, 
borrowed doubtless, to some extent, from the Parsee 
angelology.”'* Much of this reminds us of the Zoroastrian 
hierarchy. The Primal Light of the Mandmans reminds, us- 
of the Anagra Raochao, the Endless Light, the Beginningless- 
Light, the Infinite Light, which is the very primary emana- 
tion of, or from, God Himself.-'’ Ahura Mazda, in His Primal 
Infinite Light, stands at the head. The seven Amesha Spentas, 
who all are His productions,^ His “ primary manifesta- 

1 Yt. I. 2 Hibbepfe Journal of April 1930, p. 535. 3 IhkL 

4 Encycl. Brifc., 9th Ed., VqI, 15, op. cit , p. 4(18, col, *2. 

5 Vide my Gujarati essay ** Asar Roshni (Ana^jra Raochao) in 

my “ Lectures aud Sermons on Zoroastrian SubjeetB/* Part iV, pp, 
3.05-21. 6 Ormazd Tnsht, 25 Idha asti mana dima’’. 
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tions ’ stand nest in the hierarchy. Then follow the Yazatas 
(lit, Beings worthy to be invoked or honoured). Then 
follow the Fravashis or Farohars, the Guiding Spirits. The 
Yazatas of this hierarchy seem to correspond with the above 
asons of the Mandseans. The Yazatas are as numerous as the 
a^ons. According to the Khorshed Nyaisli and Yaslit, 
they are hundreds and thousands {satemcliaJiazcmgremclin). 
They are physical or earthly {gaHTiya) as well as spiritual 
(mainyava) • Some of them are invoked by proper names. 
They give their names to the 360 days of the year. This 
number corresponds to the number of ^ons among the 
Mand^aiis, as referred to above. The last intercalary five 
days of the year also are named, their names being the 
names of the five Gathas. 

The following commandment is said to have been 
contained in their religious -writings: — 
(c) Efficacy of the ‘‘ X say unto you, all who give heed to the 
Isame of God. name oi God: In your standing and your 
sitting, in your going, coming, eating, 
drinking, resting, lying— -in ail your doings name and glori- 
fy the name of the lofty king of light. This injunction 
as rendered by Eev. Taylor runs thus:— In all your stand- 
ing, sitting, going, coming, eating, and drinking, in all your 
Work, name and praise the name of the high King of Light 
Compare with this commandment, the commandment 
in the OrmazdYasht (Yt I, 16) the prayer in honour of 
Ahura Mazda Himself. There, God (Ahura Mazda) says to 
Zoroaster :— ‘'0 Spitama Zarathnshtra ! he, who, remembering 
tiiese^ My names in this corporeal world, recites them loudly, 
every day and every night, while standing or sitting, while 
sitting or standing, while tying the sacred girdle or untying 

1 Hastings’ Encyclopedia of Religion and EtEicg, Vol. 8, 
p. 384, coL 1. % Hibbert Journal of April 1930, p, 585. 

3 A list of the names is giren in the above Yasht. 
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the sacred girdle, while going out of Hs place (or house), 
while going out of his town, while going out of his country, 
while going towai’ds (another) country— if he recites these 
names loudly — he will not be harmed during that 
day, during that night, by the wicked-minded demon 
'Aeshma; nor will he be injured by piercing w'capons, nor 
by slings, nor by spears, nor by swords, nor by maces, nor 
by the touch of stones.” 

In the matter of this mention of names, Kev. Taylor 
says But perhaps the most notable analogues (analogues 
to the songs of the Fourth Gospel) of all are those in which 
the solemn ‘ I-style’ of the Fourth Gospel is employed.”^ We 
observe this “ I-style ” much prevalent in the Ormazd 
lYasht (Yt. I) of the Parsis, where God Ahui'a Mazda, is re- 
presented as saying “ I am this and I am that”. For example, 
we read : “ Baeshaza nUma ahmi, haeshazyd-tema n&ma 
ahmi, Mhrftva n^ma ahmi, athrava-tema nama, ahmi,” i.e., 
I am, by name, ‘ the giver of health ’ ; I am by name ‘ the 
greatest giver of health’ ; I am by name a fire-priest ; I am, 
by name, a higher fire-priest, etc. We have such 53 recitals 
of “ nama ahmi “lam byname,” in the Ormazd 

Yasht (Yt. 1,12-13). 

3, Elemeuts of 
tb e Mandseau 
Faith. SomeparaU 
ieJs to Zoroas- 
trianism. 


Dr. Kraeling gives the following as 
some elements of the Mandman faith : — 


(а) The Idea of a primordial conflict, 

(б) The Idea of a heavenly primal man. 

(c) The Idea of the heavenly origin of the soul 

and its destiny. 

(d) The Idea of Kedemption. 

These Mandsean ideas are common with Zoroastrian 
ideas. I will here speak of them briefly. 

1 The Hibbert Journal, op. eiU, p, 540. 
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Tlie idea of a primordial conflict, found in the Mandasan 
scriptures, has its parallel in the conflicts 
referred to in the Bundehesh,i which' also 
speaks of a kind of “ conflict, a conflict 
between construction and destruction, good and evil. The 
conflict existed in connection with all the six classes of 
creation : (1) The Sky. (2) Water. (3) Earth. (4) Plants. 
(5) Animals represented by the primeval ox (Gavy6-34d)' 
and (6) Man, represented by Gayomard.'’^ 

Their idea of the primal man Has a parallel in the 
Iranian Gaya Marethana of the Avesta, 
prfmsd Gayomard of the later books. He is 

the very first primitive being who, in 
modern scientific phraseology, is “ the progenitor or ancestor 
of the common stock of human life {gay a)” This first 
primitive being was sexless. Prom Gayomard, the first 
primitive being, there descended 15 races which spread 
into different parts of the earth.® 

The Mandffian view of the origin and destiny of man 
seems to correspond with that of the 
(c) Tb(j heavenly Zoroastrians, according to whom the birth 

■Onginand T,.n- „ 

Destiny of Soul. of a Child is not a case of spontaneous 
generation. Its Pravashi or Spirit existed 
somewhere in the Heaven, and, on death, it will pass away 
to Heaven. Before crossing over to the other world, its 
Actions in this world will be weighed in a balance, and, if 
its good actions will outweigh its bad actions, it will be 

1 Cbapters VI-X, Tide my Translation of the Bnndehesb, pp* 
24-35* The Grand Btmdehesh speaks of ten conflicts. As said by me 
in the Preface of myBnndehesh, the Grand Bnndehesh has added 
much matter, later on, 

2 Tide my paper “The Germ of the Evolution Theory in old 

Iranian Literature.’’ Journal of the Anthropological Society of 
.Bombay, YoL XII, pp. 1003-14; Yide my “Anthropological papers/^' 
-Bart IV, p, 35 ; S*B.E., VoL V, Introduction, p* 85. 8 Ibid^ 
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allowed to pass over to paradise. If both will weigh equal, 
it will have to go over to a place eallcd the Ilamestaghto, 
corresponding somewhat to the Christian purgatory. If 
the bad actions outweigh its good actions, it will go down 
into the abyss of hell. The whole edifice of man’s moral 
structure rests upon the belief of the immortality of the 

soulC As said by Prof. Q-eiger, “ nowhere..... does the 

belief in the future life after death stand out more 
prominently, nowhere are the ideas respecting it expressed 
more decidedly and carried out in all their details more 
fully, than among the Avesta people. Here the doctrine of 
immortality and of compensating justice in the next world 
forms a fundamental dogma of the whole system. Without 
it the Zoroastrian religion is in fact unintelligible.”" 

The Mandccan idea of Eedemptiou seems somewhat to 
correspond to the Iranian idea. The 
(d) Redeniption. Zoroastrian view is that if you have done a 
wrongful act, you have to do two things to 
wash away the effect of that act : (1) To repent. There is a 
special prayer called patet (from paifi, Sans, pj'ati, Latin 
re, back and ‘ i ’ to go), lit., going back. This corresponds to 
the t’shuhat of the Hebrews, which also means “ going 
back”® and to the Patimoklcha of the Buddhists. (2) To’ 
do a righteous act to wash off, as it were, the consequences 
of the Avrongful act (kerfeh mozd gun ah guzarashnera 
kunam).^ ^ 

1 Vide my Beligioits Ceremonies and Customs of the Patsis/’ 
pp. 419«!&3, 

2 ■ 'Geiger’s “CiviHjsatio'n of the Eastern Iranians in Ancient 
Translation by Dastur Dr. Darab P. Banjana, Vol. I, p. 98, 

8 '‘The Origin and HeligioTis Contents of the Psalter’*, by Revd, 
Cheyne, p, 369- 

4 The word redemption (from re and emeref to buy), lit, means : 
re-purchase. Compare with it the Pers. gefi-hharid (lit, purchase of 
the world), A Parsee .corea30,oy is known hy this name (Videmy 
Religious Ceremoniess and Customs of the Parsces,” p. 433)- 
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We read Among the Marid^ans, prayer was known 
4. Prayers. Simi- ‘ compassion ’ Or ‘ petition and praise’ 

Jarity with Zero- Believers must rise to pray thrice 

astriamsm. day-time, and twice during the 

night, but in other texts apparently of JudjEO-Christiap 
origiuj the only prayers enjoined are one in the moiming, 
one at the seventh hour of the day, and one before sunset ; 
while in one passage prayer in the night-time is actu- 

ally forbidden.”^ We read also of a ‘man’ who (like the 
archangel Michael among the Jews) “ receives the prayers, 
and stores or preserves them in the treasure-house of the 
Life. In the later redaction of a regulation in the ethical 
code the believer is commanded to ask a blessing upon flesh- 
food before eating. The priests drew up short forms of 
prayer for these ordinances; but for protection against 
distress and danger they regarded prayer in the proper 
sense as less effective than a long series of recitations from^ 
the ancient books ”. 

We gather from this passage several facts of similarity 
with Zoroastrianism:— 

They had, like the Parsis, 5 times of prayers — S 


(p,) SimiJarity in 
the 5 periods of 
prayer. 


are- 

’in) 

m 

ic) 

id) 

ie) 


during the day and 2 during the night. 
The times of prayers among the Parsees 
are known as gaJis, oS", i.e., times. 


Brtvaiij from very early morning when the stars 
begin to 'disappear; 

Eapithwih, from l2 mid-day to 3 P.M, 

'Uziran, from 3 P.M. to night, when the stais 
begin to appear ; 

Aiwi<jruthrem, from nightfall to midnight ; 
UshaMn, from midnight to early dawn when the- 
stars begin to disappear. 

1 Hastings" Encycloptedia of iieiigion and Kthics» VoU 8, oj). 
p, 387, coJ. 2. 
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"What Dr. Brandt says in the above passage is signifi- ' 
•cant, that the above 'division of the day of 24 hours in 5 
periods is ancient and the later curtailment is due to 
. Judajo-Christian contact. The older division is Zoro- 
.astrian. 

!As to what is said about the Mandaians, that, only in 
Payer ak night one passage, “ prayer in the night-times 
forbidden. jg actually forbidden,” it seems that we 

may find the reason in their custom of ablution which con- 
sisted of “immersion in flowing waters”, as we will see a 
little later on. As such an ablution is not convenient or 1 
possible at night, prayers at night seem to be forbidden. 
Among the Parsis, prayers at night are not forbidden, 
but even now, fresh water required for midnight prayers 
and rituals is required to be brought in, in the preceding 
evening, I personally remember being advised by my 
parents, when I was a boy, to use as much less water as 
possible in washing at night. It is forbidden to recite 
-during night the Ardvi^ura Nyaish, in honour of the 
Yazata presiding over water. 

Corresponding to the Mandasan man, like the Archangel 
(6) Their Regis- Michael ,who registers the prayers, we 
aifd the Zo%as^ Avesta of the Zoroastrians, 

trian Mithra. Mithra’^, the angel of Light and JustiCg, 

The Mandsean ‘‘ Treasure-house of the Life ” in which 
(c) The treasure- prayers are stored or preserved, 

houses among corresponds to the Gan.i (treasure) of 
Dadar Olirmazd referred to in the 
Dibaeheh-e Ifringan, where the worshipper says:— 
“Khesh yazashne bardeh-hom, darun yasht^-hom, myaz'd 

I Vide my paper “ St. Michael of the Christians and Mithra of the 
Zoroastrians. A Comparison” (Jour, Anthropological Society of 
Eombay, Vol. TI, No, 5, pp. 287-53. Vide my Anthropological Papers, 
■Part I, pp. 173-90). 
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hamirMnim, y6 kardeha pa ganj-i Dadar Almra Mazda 
rayomand khorelimand Ameshashpandan beresad ”, *.e., 
the Yazashne (prayer) which I have performed, the 
Darun (sacred bread) which I have consecrated, the 
Myazd^ which I celebrate, — may all these reach (e.e., be 
stored in) the treasure-house of the Brilliant and Shining 
Dadar Ahura Mazda and the Ameshaspands.^ 

The Mandsean commandment “ to ask a blessing 

(d) Asking of Aesh-food'’ is similar totheParsi 

Blessing upon hajs or prayers of grace for meals. 
oTtheP^sis. There are three kinds of such prayers of 

grace: (a) The great Baj with the 
Barsam. This is recited by the priests who oflSeiate in the 
inner circle of liturgies, (b) The great Baj without the' 
Barsam. This is recited by the priests at solemn meals, 
(c) The small Baj recited by all — priests and laymen — at 
ordinary meals.® It is this last class of Baj which, 
corresponds to “the short forms of prayer” drawn up by 
the Mandaaan priests. 

5. The “ series of recitatious from the ancient books ” 

(e) Their Reoi- Ay the Mandaeans “ on certain oeca-- 

tations on great sions for protection against distress and 
tress!*°'^The danger” seem to be similar with the" 

shans of the jashans celebrated by the Parsis on 

special occasions of distress, such as- 
epidemics, war, scarcity of rain, etc.'*’ These Jashans were 
accompanied by the recital of the Yasna. 

1 This corresponds to the Messaqta of the Mandseans. 

% Vide mj Lecture in Gujarati on ** Ganj-i D&dflr Ahitra 
Mazda ” (the Treasury of God) in my ^‘Lectures and Sermons on' 
2Soroastrian Subjects,’^ Fart III, pp, 79-85. 

3 Vide my ** Religious Ceremonies and Customs of the Farsees/ 
j). 371. 4 PP* 
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(II) THEIR BAPTISMAL LUSTRATIONS, BTU. 
THEIR RESPECT FOR RUNNING WATERS. 

The Man’dfflans’ respect for rurniing water, th'qir belie:^ 
about a celestial river, their baptismal lustrations have their 
parallels in Zoroastrianism. 

We read “ it is indeed necessary for them to live 
('») Respect for in tiie neighbourhood of rivers, since 
esSiaf immersion in flowing water is an essential, 

toth. “ and certainly the most characteristic, 

feature of their religious practice. According to. 
Prof. Kessler also “ the neighbourhood of running water 
for baptisms is essential.”^ If by “running water” is 
meant “water provided by streamlets” we may say, that this 
was, and even now is, held essential by Zoroastrians for 
their ritual. Even now in India, a well, a date-palm and a 
pomegranate tree are held essential for a Parsi Fire-temple. 
There can be no Fire-temple without these three. Pipe- 
water, supplied to the City of Bombay from a distant lake 
by pipes, is regarded as unsuitable for religious ceremonial 
purposes. Even last year, when Municipal authorities 
wanted to fill up, or seal hermetically, existing wells in 
Parsi houses, there were a number of protests against the 
requirement, on the ground, that only the water of wells, 
which are always provided by running subterranean 
streamlets, can be used for ritual purposes. 

We do not learn from the above writings about 
the Mandaeans, why; they held running water in respect. 
But it seems that that may be from the point of 
view of sanitation, viz., that such running water is 
more pure and more healthy. At least, we know that, 
that was, and is, the view of the Zoroastrians. Wa 

t Hastings' Encyclopaedia of Religion and Ethics, Vol. 8, 
p. 380, col. 1. 2 Encyclopaedia Britannica, op. cit, p. 470, col. 1. 


THB, IfANpm-NS 0 , 

Icnow, how, ia the Khorshed Nyaisy (a hyma ia 
hoaour of the sua), the risiag of the sua ia the momiag 
is welcomed as purifying the flowing waters (apem taehin- 
tcim), stream-waters iapem Jchanyd>m), river or sea-waters. 

sorai/anftm), and stagnant water {apem armaesh- 
thm). It was this respect for living waters that seems to 
have originated with them tlie idea of restricting sea- 
voyages. It seems that the idea first rose from th’e sanitary 
point of keeping pure, rivers, which supplied drinking 
water to hundreds and thousands. The classical writers 
refer to the Iranians’ respect for rivers. Herodotus says : — 
“ They (the Persians) never make water, nor spit, nor 
wash their heads in a river, nor defile the stream with 
urine, nor do they allow anyone else to do sc.”^ Strabo 
“Says “ The Persians never pollute a river with urine, nor 
wash nor bathe in it; they never throw a dead body nor’ 
anything unclean into it.”® The Vendidad (Chapter VI, 
26-27) enjoined that if a Zoroastrian saw a rotten thing in 
running water, it was his duty to get into the water and 
remove the rotten thing. It is this view that leads Goethe 
to make the Iranian Testator, in his “Buehdes Parsen”, 
direct a free course and cleanness” for waters of canals, 
streams, etc.* 

It is said of the Mandseans, that “ they were also req.ui- 
(6) Marking fcli« however, to m,ark their brow with 

Brow witk living the living water, and likewise drink of it. ’ 
water among both. Marking the brow with water, is seen 

1 Section IS* 

2 Herodotus, Book 1, 138; Carey^s Translation (Bohn»s Classical 
."Series, 1839), pi 62* 

3 The Geography of Strabo, Bk. XV, Chap* IV, 6. Hamilton 
and Falconer’s Translation, VoL III, p 4 137i 

4 Vide paper on Goethe’s, ^Parsi-nameh’ (jour., B.B.B.A.Bi 
VoL XXIV, pp. $6-35. Vide- my “Asiatic Papers/’ Part II, pp, 141-4J^,), 
^ h Hastings* Encyclopedia of Rhligioin and Ethics, YoJ. 8, 

387, coll. 
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evea now among the Pai'sis, who, when they go to 
the sea-shore or to the bank of a river—a visit which 
they call Avto Yazad Javun (*Hkt va')— apply the 

sea- water or the river-water to their brows. Not only that, 
but some carry the sea- water in small pots to their homes 
and present the pot before the relatives who could not go 
to the sea-shore. The relatives dip their fingers in the pot 
and apply the water to their brows. At times, they even 
sprinkle the water in the houses. I fully well remember 
going in my diildhood and boyhood with my mother to the 
eastern sea-shore at Oolaba and applying the sea-water to 
my brows and bringing it home to be sprinkled in the house. 

In connection with the process of marking the “ brow 
with the living water,” we read that they 
“partake of a loaf (the loaf is termed 
pehta ‘opening,’ ‘unlocking’) ; and those 
who take part in these ceremonies have a share in the benign, 
'iountains of the better world This reminds a Parsi of a 
jcustom still prevalent, though not to the extent it was- 
about 50 years ago. The custom was that on certain 
festive occasions, Parsi ladies went to the sea-shore and 
carried with them certain sweet breads and presented the 
offerings to the sea and then partook of them there or on? 
xeturning home. These sweet offerings were, and are, 
known as pori, another form of the word ptiri which^ 

1 Ibid. 

2 Bastur Erachji Carsetji Pavri takes the Avesta word perena 
(Vendidad XIX, 40) for puri. He says: “ We Bud perena named in the 
Vendidad as one of the delicions eatables to be dedicated to the fire, 
and the now prevailing custom of making offerings of delicious eatables 
to the fire and water amongst Parsis, lends support to my humble' 
attempt to interpret the Avesta phrase as I do. The dedications to fire 
and water are technically called by the names of filam and palli 
jrespeotively” (Article, entitled Ancient Qeremonies : Additions and 
improvements made in them**^ in Bastur Hoshang^s Memorial Volume^ 
jpp* 185-186', 
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:i3 “ a j?ai$ed wheaten cake fried in butter tod oil.” 

“ Tlie -Mandaaans call every .stiream of running water 
{d) Tha Belle! Jordan,. supposing, t;hat all running water 
rivor^Thfjordafa ^^mes dawn frorii heaven in the naoun- 
;o{ the Mand^ana " taihs of the north and flows over the 
iof'^^tbe'^'^Zoroas- earth' until it enters the bowels of the 
tnans. earth through a great eleft.”^ Hei'e, in 

the ease of the Jordan, the great cleft is the -Dead sea. 
Now, this reminds us of the Parsi view of the river Ardvi- 
9ura which , is spoken of as emptying, itself in the sea 
. Vourukasha. The Ardvi$ura is identified by some scholars 
with the Oxus and the Voufukasha with the Caspian.^ 
The Jordan is to the Mandajans what the Ardvitora is 
to the Parsis. , j,; ’ , . - 

The Mandffians believed that the Jordan, a terrestrial 
river, “ descended from the celestial world by way of the 
mountains”. The same is the case with the river Ardvi- 
?ura. It also latterly began to be associated with the high' 
heavens and to be believed as coming down though the 
Hukairya mountains.^ Tlie name Ardvipura, though 
originally the name of a particular river, came to be 
identified with any collection of natural, running or 
flowing waters. It is usual to Hear Parsis saying of 
their going to the banlis of a river or the shore of a sea 
as going to Avto Ardvipura (=>Hi'll A Parsi says 

his Ardvipura Niyaish' or Ardvipura Tasht before 
any collection of natural, flowing, living water, whether 
the great Indian Ocean or the Arabian sea, whether a river 
or a lake, whether a streamlet or a well. 

1 Jonrnal of the American Oriental Society, op* cit,^ p* 212. 

2 Vide my Gujarati essay on The Geography of the Avestaie 

Times »’ V'ide my 

S3S»[l, 9i3ll«l mii*, PP. iss and 188. 

3 Aban . Yasht. Vide mj Gujaraii essay on Ardvi9ura Anahita. 
Ftdemyworfc ‘'anni^ctwi^ 


so THE K. E. CJAHii OSIEStAE INSTITCTE 

While considering the question of their jPaleeJtiniak 
origin, and the question, whether the 
(e) Their Baptis- jiaii(30gans “ are the disciples of John the 
Baptist”, Mr. Kraehng thus speaks of 
their baptismal lustrations “ That baptismal lustrations 
form one of the central, if not the central, element in 
Mandaic teaching and, practice, will require no proof. 
Because of its centrality, it will undoubtedly refer to the. 
very earliest stages of the Mandaie movement.”^ Accord- 
ing to a German scholar, Prof. Reitzenstein, whom Mr. 
Kraeling quotes, “ In the Mandaic act of Baptism, as known 

from its liturgy, we have something in the nature of 

a mystery-rite mediating forgiveness and mystical eleva- 
tion into heaven, now transformed into a rite of initiation.”^ 

We further read:— “ In the Mandaic liturgies we get 

a rite as mediating forgiveness and mystical elevation into 
Heaven, all transformed into an initiatory practice. Mr. 
Kraeling adds Personally we should be inclined to 
agree with Eeitzenstein’s general position that the key to 
the origin of Johannine and Christian baptism will be 
found in the religious practices of Palestinian baptist sects. 
By that, we do not mean that we must seek its prototype 

in India, Iran or even pure paganism That the 

Mandajans have something to contribute in this connection 
is more than possible.”^ I think that a student of Zoroas- 
trian beliefs, manners and customs can seek and see, to some 
extent, a prototype of the Mandican baptismal lustration in 
the nalin and iSareshweiM*,® the baptismal lustrations of the 
Zoroastrians. 

1 Journal of the American Oriental Society, ap, cU-, p. 213. 

2 Ihkl. pp. 2,14-15. 

3 Ibid. pp. 215.: 4 Ihid. pp. 217, , 

.0 Fide my “Beligious Ceremonies and Customs of the Parsees,” 
1.95-101: 102-52.' 
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Aeeox’ding to Prof. Kessler, By far the most frequent 

important of the religious ceremonies is that of bap- 
tism UnasbntM) which is called for in a great variety of 
■cases, not only for children but for adults, where consecra- 
tion or purification is required, as for example, on all Sun- 
days and feast days, after contact with a dead body, after 
return from abroad, after neglect of any formality on the 
part of a priest in the discharge of his functions. In all 
these cases, baptism is performed by total immersion in 
running water, but during the five days’ baptismal festival 
the rite is observed wholesale by mere sprinkling of large 
masses of the faithful at once.”^ Now, we have parallels, 
among the Parsis, of almost all the features of the cere- 
.monial bath referred to here. 

Dr. Brandt says; — “The idea that the rivers deseend- 
-ed from the celestial world by way of the mountains in the 
■ distant north and that their waters impart fresh energies 
ito the pious who bathe in them— a naturistie element of 
; belief retained by the Mandseans amid all the thoughts and 
fantasies subsequently acquired— was probably inherited 
from their ancestors. In explanation of that belief we 
would advance the conjecture that this Semitic people had 
not always lived among the lower courses of the rivers, but 
at an earlier period had dwelt in a locality much further 
morth, and nearer the sources— in a district from which' 
they could see, upon their northern horizon, huge moun- 
tains towering to the sky. We scarcely need to explain how 
these facts would provide a basis for the belief in question, 
and we can easily understand, too, how a people, if driven 
from their native region and compelled to ensure a inisera- 
■'ble existence in their new abode, should seek, in conformity 
with the practice of their ancestors, i.e., by means of 
immersions, constantly repeated, to absorb the virtues 
1 Enoyolopsaiia Brifcannica, Vol. 15, op. cit„ p. 470, ool, 1. 
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which the river brought: frojn tire higher world to the low* 

lying plains ..I . . . ;If, howev er, we set the theory aside as; 

over-hazardous, we .riiust be content to .suppose cither that 
the very simple religious ceremony of ablution had pre- 
.vailed from primitive times among the country people of 
Lower Babylonia or that by some moans or another 
it had spread to that district from Syria. Dr. Brandt, 
later on, says that “their ideas of the benefits to 
be derived from the bath of immersion underwent 
.'a process of refinement in conformity with the devei- 
lopment of their theology.”® He also says:— -“They con- 
temn and vilify the Christian ceremony (of baptism), be- 
cause it is performed, not in ‘living’, but In (or with) ‘cut 
off’ water.”® Among the Parsis, for their above mention- 
ed sacred baths of nahn and Bareslmim, not only “ living 
- water” of wells is required, but even that water is sancti- 
fied by some sacred water spoken of as am (Pers. lib). The- 
large quantity of well-water is sanctified by a few drops- 
of the sacred water sanctified by the Nirnngdiu^ ceremony. 

We gather the following details from the above account 
of the ceremonial washings of the Mandajaus which all have' 
: their parallels among the Zoroastrians : — 

( i ) The baptismal washing was required for children 
as well as adults. 

(ii) Kequired after contact with a dead body. 

(iii) Kequired after return from abroad. 

(iv) Kequired after neglect of any formality by a . 
priest in the discharge of his functions. 

,( V ) They had an annual Baptismal Festival of 5 days- 
when people went through a kind of lustration 
in a mass. 


'I, 

1 


1 Encyc. of Religion and Ethics, p* 1, coL S86* 

2 3 coL 2. 

4 Vide for tRis ceremony my ** Religions Ceremonies and Onstom®- 
Df tli0 Par»is/» pp* 255*57, 
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(vi) In tlie ease of this annual mass lustration, in j. 
place of whole immersion in running w-ater, there 
, was a shortened process, u*?-, a mere sprinkling . 

of water, , . \ , ■ ■. , , „ , . . 

( vii ) The Mandsean baptism is something like a myste- 
ry-rite mediating forgiveness and mysterial 
elevation into heaven, now' transformed into -a > 
rite of initiation, 

All these particulars connected with Mandman lustra- 1 
tions seem to have, their parallels among the Zoroastrians in 
the purification rites of nahn and hareshnum} The puri-* ; 
fieation ceremony of the Bareshnum seems to have played an, 
important part in the religious rituals of the Zoroastrians , 
of the Sassanian times, and of the earlier Arab times. It. is: 
•some new heretic views in the ritual and in the practice of 
observing the Bareshnhm that led Manushehihar, a high 
Pontiff, to write his Epistles to his brother Zadsparam, the 
high priest of Sukan, in the South of Kirm^n.’ I will- 
speak here at some length about the above particulars of 
the Mandaean lustration and their parallels among the 
Eoroastrians. , • . r 

Mandaean writings' are said to; hold that haptismaL 
r, . ■washings are necessary for children as. 

(i) Tiie Baptismal 

w^ishiag required Well as ; Among tile ZorpBstrjaiiSj 

^ sacred bath, the nahn is required fqr 
^ children who pass through the initiating, 

ceremony of the Naojote. The adults go through thisf- 
:bath on various occasions, (a) on marriage; (Z?) on 


1 For full particulars of these rites, vide my papers ou 

TuriiSoatory Ceremouies, Hites and Oastoms/^ Journal of the Anthro- 
pological Society of .Bombay, Vol. XI; pp. 162-85; 224-89 ; 364-75.- 
.Yide Chapter, IV in my “ Religious Ceremonies and Customs of^thei 
.l*.arsis,»* pp. 86-255,., , , M 

2 Vide N^makth^-i Mda^lslichiljar, by Eryad Baruanji Nasser wanji^ 
J^habhar. Vide S.B-E,, Yol XYIU, et 
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the FarvarSegta Holida3?s at the end of the year; (c)tEe 
wotnen go throngh it at the end of their period of aceoueh^. 
ment; (d) on some other oeeasions when they think that 
they have come into contact with' some impurities or failed 
to observe regularly some religious duties or observances. 

Like the Mandaeans, the Zoroastrians have to pass 

(H) Required after through ablutions and sacred baths if they 
eoBt^ot with » ° . I I I 1 T 1 

dead body. The have come into contact with a dead body, 

Zoroastnan view advertently or inadvertently. The old 
of this Washing, • . . ■ „ 

by Darmesteter. Zoroastrian view at the bottom of 

Zoroastrian lustrations, seems to he, as summed np by 
Prof. Darmesteter, as follows The principle which 
governs tiie ceremonies of the first order is the fear of 
contagion, or, as the Avesta says, of the Druj Nasu, the 
DruJ of Carrion. Death, that has onee come, rests. The 
visible proof of it is given by the corruption which at 
onee goes on in the body and spreads infection round 
about. It is represented in the form of a horrible fly, 
the fly which hovers over the corpses. All the ceremonies 
of this order can he summed up in two words, which are 
the same as sum up to-day all the prophylactic measure* 
in the ease of an epidemic ; ( 1 ) to cut off t he communication 
of the living with the centre of infection, real or sup- 
posed; ( 2 ) to destroy the centre itself,”^ 

TJpto a few years ago, a Zoroastrian on return froms 
(ill) Required travels, even in the country itself,, 

after return from went through the lustration of the nakn.. 
abroad. reason seems to he that, while travel- 

ling, it is not possible to observe all religious regulations^ 
Slid rites; and so, the rite is a kind of repentance or 

3L I translate froni ‘Darnaesteter’s ** L© Zend-Avesta/* Vol- IT, pp. 

Vide also, ibid, Iatro4nctIoii, p, XII« Darmesteter has used' 
for Ms observations, my paper on ** The Fnnera! Ceremonies of tba 
Parsees, their origin and explanation** of which he has kindly 
spoiien as *%n exc#e|it j»fei;dy'’ (na exoelleni 4|ud*fc)* 
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asking for forgiveness.^ We have a reference, in a writing’ 
about 300 years old, to the custom in the life of a great 
Parsi of Surat, Rustam Manock, who vsrent from Surat, 
in the company of an English ambassador to the Court of 
Aurangzeb, and, on returning, went through the lustra- 
tion.® Again, the old Parsi Panehayet of Bombay, whenever 
they forgave a person for his fault, asked him or her to 
go through this nalm baptism.® 

Prom the above point of view, the crossing of the sea 
was specially objected to. This prohibition was very old. 
Tacitus refers to it in the ease of Tiridates (Tirdad), the 
Zoroastrian king of Armenia, who belonged to the priestly 
class. This king declined the invitation of the Roman 
Emperor Nero to go to Rome, to receive at his hands the 
crown of Armenia.'*’ Even a few years ago, four Parsi 
priests, who had crossed the sea to go to Aden to consecrate 
the Cowasji Dinshaw Adenwala Fire-temple there, were, on 
their return, prohibited from officiating at the inner liturgical 
services. On my return from Europe in 1889, 1 had to go 
through a purificatory ceremony as I was connected with a 
fire-temple.® But, about 10 years ago, the priests of Naosari, 
the head-quarters of the Parsi priesthood, themselves re- 
solved, at a public meeting of the Anjuman, to do away 
with this prohibition. 

1 "Vide my “ Beligious Cemmonies and Customs of the Patsees’k 
p. 149. 

2 Yiiz my paper “ Bustam Manock (1636-1721 A.O.), the Broker 
of the English East India Company (1699 A.G.), and tbe Fwsian Qisseh 
(History) of Kustam Manock. A Study,’’ (Jour. B. B. Eoyal Asiatio 
Society, New Series, Vol. VI, No* 1, p. 153. Vide my “Asiatic Papers”, 
Part IV, p. 253). 

3 Vide my “History of the Parsi Panehayet,” Vol. I, p. 149. 

4 Works of Tacitus (the Oxford Translation), Vol. 1, the Annals, 
Book XV, 24. Vide tha translation of A. J. Obtwch and N. J. Broadica 
(1891), p. 296. 

5 Prof. Darmesteter in his article *‘Un Mage an Paafi jp a 
journal of Paris, mentioned my visit o. Europe as something like 9 
matter of surprise. 
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Among the Mandseans, a purification is required “ after 
neglect of any formality on the part of a 
by^a priest^after priest in the discharge of his functions.’* 
Dogiectiii the (iis- The same is the ease with the Zoroastrian 

charge of his i ' e „ . • 

fmioiioiis. priesthood. For example, the lollownig 

occurrences and ohservanees vitiate the 

Bareshnfiin qualification and the priest is obliged to go 

through another purification; (1) Eating of food cooked by 

tton-Zoroastrians; (2) Non-observance of the Baj which is a 

recital of prayers with ritual after several functions such' as 

baths, meals, calls of nature; (3) Swearing or taking of 

oaths; and (4) Falling off of his turban, and some other 

breaches of observances.^ 

The Mandieans had “an annual baptismal festival”,^ 
when most of them went through a kind 
BaVtismafFes^tM, of baptismal lustration or washing. This 
festival lasted for dm days.® It reminds 
a Parsi of the last five, out of the ten, days of the Parsi 
year, known as the Farvardeg&n days, or, in India, as 
Muktad days, during which many people go through a 
sacred bath known as nahn^ Menander Protector (b. about 
550 A.C.), the Byzantine historian, who lived in the reign 
(582-602) of King Maurieius, speaks of these Farvardegan 
days as "Furdigan” days. According to him, King Noshir- 
wan (Ohosroes I) once postponed the reception of the Em- 
bassy of the Roman Emperor, as it had come during these 
festival days. According to Albiruni,-"’ these days were 
h eld very sacred. Of th ese 10 days, the last five, now 

1 F«d!e my ■< Eeligions Ceremonies and Customs of the Parsisi” 
pp. 148-50. 2 Encye. Br., Vol. XV, p, 470, col 1.^ 

3 Hastings’ Enoyolopssdia of Eeligioa and Ethics, p, 330, col. S. 

4 7 ids my “ Religious Oeremoilies Wnd Customs ' of the ’ Parsis," 
pp. 95-iOI. 

- 5 Albiruni’s “ Chronology Of Ancient Nations,” translated by 


" ' ' ' ■ ' "'' ' -■ ' ii' 

known as tte Gftthi Galiambar days, are held to be more 
important than the first five. They are known as the' 
panj-i-meJi, i.e., the great five, while the first five are 
spoken of as the panj-i-keh, i.e., the lesser five. Daring 
these days, and especially during the last 5 days, a lai’ge 
number of Pai'sis go through the lusti’ation of 

It is said of the Mandmans, that ordinarily, “ baptism 
(vi) Sprinkling of performed by total immersion in run- 
Water in case of ning water, but, during the five days 
mass lustrations, ‘baptismal festival,' the rite is observed 

wholesale by mere sprinkling of large masses of the faithful 
•at once, This rite of immersion was performed “ by the 
individual himself, or, as on feast-days with the co-operation 
of a priest.”® Among the Zoroastrians, there is nothing 
Hike “ total immersion in running water ” by the persons 
themselves, but, in the bareshnv.m lustration, the purifying 
priest takes a large pot of water and empties it wholly on 
the body of the candidate for purification. He pours all 
the water at once over the head and hence the purification 
is called bareshniim from bareshnu ( ) head. 

As to the whole mass of people seeking lustration, on 
these five holy days, the Mandmans seem to resort to a 
shortening process, viz., a mere sprinkling of water on the 
mass of people instead of individual immersion. The Parsi 
priests resorted to a kind of “shortening process ’ ’ during the 
last five days when many laymen wanted sacred baths .. 
at one and the same time. It was in this, way; Instead of;, 
getting the Patet or prayer of repentance recited indivi-' 

■ dually, and instead of getting the Baj or prayer of grace, 
for drinking the consecrated gaomez and eating the usual , 
pomegranate leaf® recited individually, the purifying priest 

1 Encyclopsedia Britarimca, Vol. 15, p,;470, col, 1, 

2 Hastings’ Encyclopaedia of Beligion and Ethics, > p. 387, cot. 2. ' 

3 Vide my Religious Cetemouies and Customs of the Parsis/^1' 

‘.pp. % 293*05. . ■ ■ ^ 
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iyozdathragar) got these prayers recited by a large nunaber 
together. 

As to the more sprinkling of water instead of having 
a whole bath, we find that, that shortening process was, and 
is even now, resorted to by Parsis on other occasions. For 
example, it is forbidden, that Parsis should conic into contact 
with a woman in accouehdment or in menses. It seems that, . 
formerly, when there was a strict observance of i*eligious re- 
gulations, people, who accidentally came into such contact, 
had to go through a bath, if not a ceremonial bath', at 
least an ordinary bath. Bat, now-a-days a shortening 
process or substitute is resorted to, and the person who • 
has so come into actual contact, has water sprinkled 
by another person on his body, and that is taken to be 
serving the purpose of a bath. 

The mass lustrations of the Mandseans remind us of 
the wholesale lustrations of the Eomans, among whom a . 
whole community or village or city went through a common . 
lustration process. The Zoroastrian purification latterly 
began to have the signification of a spiritual purification.*'' 

In the Mandman baptism, “ we have something in the' 
(■rii) The Mandaan nature of a mystery-rite, mediating for- 
t«y.rTefo^\a)™T- mystical elevation into, 

giveness, and (i) heaven, now transformed into a rite of 
initiation. initiation.”® Wc have a somewhat 

similar view of the Zoroastrian Bareshnum lustration 
among the Parsis. (a) That form of purification was. 
believed to get for one, both forgiveness of sins and 
elevation into a higher state. At one time, both 
males and females passed through this form of puri- 

1 Vide my paper The Kashas of the Iranian Barashniim and 
the Boundary Lines of the Eoman Lustmm^% Journal of the An thro* 
poiogical Society of Bombay^ VoL VIII, pp. 530-539. Tide my ** An- 
thropological Papers/^ Part- 1, ,pp* 339-339. 

% Journal of the American Oriental Society, op. cit,, pp* H4-5; 


TB^K M4N:p^A:N8 


59 


flcatio»f which' required 10 days’ retreat with four baths. 
But latterly priests passed through these lustrations at 
the instance of the laymen, both men and women, and both 
for the living and the dead. (6) As among the Mandsans, 
so among the Zoroastrians, the Bareshnum purification has ; 
been “now transformed into a rite of initiation”. In 
the initiation into priesthood by the Navar ceremony, , 
Bareshnfim purification plays a very important part.’^ 

(HI) THEIR PRIESTHOOD. THE STATUS OP. 

THE PRIESTS, INITIATION, ETC. 

We read: “Upon their priests rested the duty of’ 

1. TheMaudaan preparing and directing the public reli- 

prieatsandtheZo- gjous ceremonials, which were few and by 
roastnan priests. , . j. 

Both held in no means sumptuous, as well as that or 

respect. performing certain rites on behalf of’ 

individual members of the community. At these functions 

it was their regular task to recite a number of extracts from 

the sacred books. In the Mand^an religion, as in others, . 

such recitations take the place qf the incantations that are 

no longer permitted, and in conjunction with the religious 

rites they serve to effect or to ensure the salvation of the 

soul.”^ Prof. Kessler says: — “The chief depositaries of 

th^e Mandaean mysteries arc the priests, who enjoy a 

high degree of power and social regard.”® 

The same was the ease about the Zoroastrian priests of 
ancient Persia. In the division of the people, according 
to their professions, the Athravans, le., the priests, 
stood in the first rank. The Eathaktl,rs (lit., those who- 
stood in the chariots) or warriors came next. Then came the 

1 Vide roy “ Religious Geseiaouies and CustOBOs of the Parsis,*^ 
pp. 226-207. 

2 Hastings’ Encycl. of Religion and Ethics, op. cit., p. 380, col. R 

3 Enoyclopsedia Britannica, Y-ol. 15, op. cit., p. 470; col.l. 
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agriculturists and the attizans. Jamshed (Yiina Klisliaeta). 
is said to have first made the division.^ Ardeshir Bahegan 
continued that division.^ The Avcsta refers to these 
divisions/* The priesthood enjoyed some privileges. For 
example, they wei’e given free medical advice by doctors. 
Their blessings served the purpose of fees. Of the Magis 
or priests iii general, Porphyry says: *' In Persia... those, 
who are expert in the love of the divine, and who attend to 
its worship, are called Magians; for this, in the native 
tongue, is what is denoted by the word ‘Magian’. This 
class is so important and so highly esteemed, among the 
Persians, that even Darius, the son of Ilystaspes, had 
inscribed on his tomb, in addition to everything else, a 
mention of the fact that he had taught the magic art."^ 

Aeeordiug to Prof. Kessler, “ the priesthood had tlmee 
grades. The Shkandd or deacon is gene* 
chosen from episcopal or priestly fa- 
milies.”^ Among Zoroastrians, priest- ' 
hood is hereditary. The Avesta also speaks of three 
grades (itthramna thrciyaono) as observed in ancient 
Persia.** In the present general division, also wo find three 
grades: (1) The Aerpats or Ervads (Avesta rtejffjrrt-pmii). ' 
All the priests who have gone through the first initiation 
■of Navarho6d are known as such. (2) The Mo bads (Avcsta 
mago-paiti). They have passed also through the second 

1 Vide Waruer Brothers’ Shah-Kameh, p. 132. , 

2 ZidZe the Letter of Dastur Tansar ’(Joixr. Asiatiqae, Neuvieaae 
Sdri^, Tome III, Mars. Avril and Mai. J.uin, 1804 issues. 

3 Aiwisruthrem G&h, 7. 

4 Passages in Greek and Latin Literature relating to Zoroaster • 

•and Zoroastrianism,” translated into English by Dr. Sherwood Fox and 
Prof. E. E, K. Pemberton (Jonr. K. E. Cainx Oriental Institute, * 
J?o,, 14, p, 86}., . 5. Enoyel. Brit, f ol -IS, op. cU., pi 470, col. 1 . 

6 AbAn Yasht, 86 ! Behram Yasht, 46. ' *' 
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initiation --oi TM,arat^b (^^and-the;^ qnly can, officiate,, at the 
inner liturgipl ceremonies.; ,(3) T^he Dastiir (Pahl., dastohar) 
who is at the head of th,e priesthood.- , , - 

• . Pot-p%iV (233 to aboul 304 A'.O.), a medieval: thinker, 
in his reference 'to Persians, also speaks of three divisions. 
Porphyry 'was one- of -the eminent disciples of Plotinns, 
a great religions philosopher, whose! system of) philosophy 
he is .said to ^ have popularized. His “ earnest purpose 
was said tube “to, disseminate, the true philosophy of life, 
tb uproot 'false teaching— especially Christianity, to enliohle 
iheh and' tfain them to goodness.”^ According to Mm,.. 
“ the object of 'philqsophy...,,..is the salvation of the soul. ” 
.The origin and the blame of evil are not in the body, but in, 
the desires of the soul. Hence the strictest asceticism (ab- 
stinence from flesh, and wine, and sexual intercourse) is 
demanded as well as the “ knowledge of God”.'^ He speaks 
thus of, the threefold division in his De Abstinehtia 
(IV, 16) According to Enbulus, who wrote an account 
of Mithras in many volumes, the Magians are divided into ■ 
three orders— the first of which, comprising the most erudite, 
will not eat or kill any living thing, but cling to the early 
practice of abstaining from living beings ; the second’ 
partake of animal flesh, but will not kill any domesticated 
animal; even the third order, so far like the other two, will' 
not touch any and every animal. For all three orders 
believe that metempsychosis is true in the ease of primordial 
existences, which belief they seem to illustrate in the 
mysteries of Mithras. ’’s What is said above, by Porphyry, 

1 Article on Neo-Platonism in Eneyclopsedia Britannica, Vol. 17, 
pinth ed,, p. 337, col. 1. 2 Ibid, 

3 Passages in Greek and Latin ^ iterataro relating to Zorosste? * 
and Zoroastrianism/’ translator? into English, by Dr. Sherwood Fox 
mnd Prof. Pemberton. Jour. K. K. Cama Oriental Institute, Ko* 14 
(1929), p. 86, 
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lor the first class seems to be not correctly Zoroastrian. 
The Avesta fioes not say so. That may be trne of a later 
. Mithraic sect of the Zoroastrians ; or, perhaps, as a member 
of the neo-Platonic sect, he has transferred to the first 
classes of the Iranian priests much of his own view. How- 
ever, we find, that Porphyry refers to the fact, that there 
were three classes of the Zoroastrian priesthood. 

'According to Prof. Kessler, the Mandiran priests, 
especially those of the Shkanda or Deacon 
. out au^”bTemiI?“ be without blemish’'.^ Even 

now, a Zoroastrian priest, officiating in 
the inner circle of liturgical services, is required to be free 
from physical blemishes. One, who is deaf and dumb (y6 
. asrut ga6sh6 vA af raoa6ch6 va) is debarred from a priestly 
function.^ When the Aban Yasht (Yt. V, 92, 93) forbids the 

leper (p«esa), the blind, (nnda, the deaf (Awena), 

the hump-backed {fraham), one with crooked teeth {timi- 
td-dantdna), to participate in holy communion (chiislini) 
it seems to refer to the officiating priest in the function. It 
speaks not only of physical blemishes but also of moral 
blemishes. The AorpatastAn also refem to such moral 
blemishes.® Even one with a broken limb, or one who was 
bleeding, or one with spots on his body, was not allowed 
to officiate. Some Yashts even speak of Zoroastrians 
with leprous spots being kept out of the holy communion 
■ {cliLishni)^ 


1 Enoyol. Br., 9th ed., Vol. XV, p. 470, col, 1. 

% Aerpatastan, ChaP. VII, 7. NirangistAn edited by Dastut 
Or. Darab P. Sanjana, folip 22b, 1. 7 ; Mr. S. J. Bulsara’s Tranalation, 
p, 31 ; Darraestster’s Zond Avesta, Tome III, p. 83. 

3 Vide ibid. Mr. Bulsara’s Introduction, p. XXX. 

4 'Tide the Veriaidad II, 29, 37; Aban Yasht (Yt. V), 92. 
Vi h Herodotus I, 138. Fide my “ Religious Ceremonies and Customs 

■of the Parsia,” p. 205. . 
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Among the Mandseans, “the candidate for ordei’s mnst 
4 Mature age of least nineteen years old. It seems 

■the priestly initia. that, formerly, in Iran also, the age must 
have been at least above 15, the tige of 
maturity. But now, in India, there is no restriction about 
age and even boys of 11 or 12 years of age are admitted for 
Navarhood. It was enjoined that if a Candidate had a wet 
■dream, he was rejected altogether. To avoid that risk, the 
•uge seems to have been lowered now-a-days. The Pahlavi 
.'Aerpatastan (ch. V) speaks of at least three years of study." 

(a) The Mandsean books enjoined the undergoing of 12 
6. Painful period jears’ preparation for the priestly initia- 
of preparation for tion.® Among the Zoroastrians, up to a few 
■priestly Initiation, .(.jjg candidate was required to 

Imow, by heart, the whole of the Ya?na and the Visparad and 
several other prayers of the Khordeh {i.e., the smaller) Avesta. 
The learning of all these hy heart required several'years’ pre- 
paration. (&) Again we read: “ The Tarmida («.e., Talmidd, 

' initiated’) or priest is ordained by a bishop and two priests 
or by four priests after a long and extremely painful period 
of preparation.”* Among the Parsis also, the candidate is 
initiated by at least two priests who themselves have to go 
through six days’ preparatory services. During these days, 

• of what is known as, their gewra, if, during their turns 
■of observing their gewra, they have a wet dream, their 
work is vitiated. So, two other priests are, at times, 
associated into the ceremony to obviate such risk, (c) As to 
■the paiuf ul period of preparation, the candidates are, for a 
period of twenty days, required to avoid comfortable beds. 

1 EncyclopjBdia Britannica, VoL 15, op. A, p. 470, col, 1* 

2 Tiirizaemaem (lit., 3 springs), Mr. Bulsara's trausiation of fcho 
Is Iran gist an, p. 39. 

3 Encyclopaedia Britannica, Yol. 15, ojk cit,^ p. 970, col. 

4 / 6ii.fi* 
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,Thej. are to lie on .rough- eapcts oo the ground and 
are to abstain from daily ba^is. They have to eat their meals 
, 'at regular times with a change of dross- They are not to 
come into contact with anytody and with any wooden fur- 
niture, Their meals and drinking water arc to be served to 
them from a distanced They are to cat, not with their 
glands, as usual, but with metallic spoons. 

; ■ Some classical writers refer to this strict disciplinary- 
preparation. (1) When Straho (Bk. XV, 3) speaks of the 
Magians living an austere life of somekind, ho seems to speak 
,of the Mobads or priests, and it may be more so of those who 
were being initiated. (2) Diogenes of Laertc" says ; “ Some 
authorities hold that philosophical speculation was derived 
from the barbarians on the ground of the rise of the- 
Magians among... the Persians.” Then, after saying that 
cremation was impious, he adds “ They (the Persians) 
forbid ornaments and the wearing of gold. They dress in 
white, sleep on straw and feed on vegetaWes , cheese and 
inferior bread. They carry a reed-staff, wbicb, it is said, 
they used to stick into the cheese, which they lifted up- 
end ate.” This statement seems to apply to the- 
priesthood and especially to the initiates who were- 
being taken into priesthood. (3) Lucian, who lived in the 
2nd century (died about 200 A.C.), in his work named 
Menippus (learo-Menippus), which is held to be in “his- 
best vein and a masterpiece of Aristoph'anie humour”®,, 
represents himself as going to the heavens, in the company 
of a Chaldman, Mithrobarzanes (ef. Meher Burzin) by name. 
He travelled for 29 days and then coming down was given 

1 Vidt the Chapter on Nfivar in my “ Eeligions Ceremonies and 
Customs of the Parsis,” pp. 199.207. 

a Tide, his “Lives of the Philosophers”. Jour,, K, R. Cam a. 
Oriental Institute, cp. ciU No, 14, pp. 80-81. 

8 Smith’s Classical Dictionary (1878), p. 391. 
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bath in the Euphrates/ He passed tliropgli a harsh initia- 
tion of the diet of fruit, milk and honey, and of sleeping 
on grass without bed. He says further about the initiation, 
Now Mitlirobarzanes put on some kind of Magian robe, 
and very Median it looked; he carried these things, the 
cap and the lion-skin and in addition the lyre, and fitted 
me out with them, telling me not to answer 'Menippus/ 
but to say that I was Heracles or Odysseus or Orpheus, if 
any one asked my name. ^ 

We read thus of their p riestly dress : ‘^The priestly dress, 
6. White priest- is all white, consists of drawers, an 

ly ^ dress and upper garment, and a girdle, with the so- 
' called tdgd of ‘erownh'^^ These parti- 

culars of the priestly dress of the Mandajans remind us 
of the priestly dress of the Farsi priests which is always 
white. '‘The upper garment” of the Mand^ean priests 
corresponds with the sicdreh of the Parsis and the Mandcean 
girdle with the Farsi 'kusti. The Persian daMdr or turban, 
which is always white, seems to correspond with the tAga 
of the Manda^ans. As to the Mandiran drawers, they 
seem to correspond to what is now known as the ijar 
of the Farsi priests. The Zoroastrians, even the laity, all 
put on a white cotton shirt called sudreh.^' They put on 
over it a woolen girdle called kusti,"^ A child begins to 
put that on, usually, after the age of seven, and the cere- 
mony is called Naojote,^ The stidreh and kusti are, as 
it were, emblems of one^s being a Zoroastrian. A Farsi' 
may put on any dress lie likes, but next to skin, he must 
put on the white sudreh, with the girdle over it. I think 

1 Passages in Greek and Latin Literature relating to Zoroaster 
and Zoroastrianism, translated into English by Dr. Sherwood Pox 
and Proi. Pemberton (Jour. K. B. Gama Oriental Institute, Ko. 14 
(1929), p. 63. 2 EncycL Brit., Tol. 35, pp. cit ^ p. 470, col. L 

3 yide my “ Religious Ceremonies and Customs of the Parsis/* 
pp* 181-83. 4 Ibid, pp. 183-95. 5 Ibid, pp, 178-8G; 190-96i 



66 


THE K. E. GAMA OBIENTAE INSTITUTE 


7. The hi Mi of 
tbo ZoroastriaiJH 
niul kxtMitd of 
the Miuidaans. 


that the girdle referred to by Prof .Kessler is the same as , 
the Imslitd referred to by Dr. Brandt. 

The Kiisfi of the Zoroastaiaiis reminds iis of the 
hiisMii of the ManchBans, though they 
are not the same on all the fours. In 
the ethical and religious sections of the' . 
Manda^an literature, much ■ is said about 
kuslitd/ strciightneBB,^ ‘ rectitude/ Smradty/ In the ritual, 
the ceremony of immersion included a gesture called 
'putting foiidi this being identical with what is 

described in several texts as a stretching out of the hand from 
the bath of immersion, or (after the performance of some 
other religious duty) 'before Manda d diayye/ The gesture 
was made with the right hand and it corresponded to the 
clasp of hands with which the soul would be welcomed by 
the Life and other great celestial beings when it reached 
the abode of light. It was an outward manifestation 
of the upright mind and of loyal devotion. ^ Much of this 
reminds us of the thoughts associated with the tying of the 
ku>^li with some gestures among the Zoroastrians. 

The Mandmans required that “ in all ceremonies the 
8 The ceic- eelebrauls must he barefoot Among 
braiUfs of ceremo- the Zoroastrians, to go hai’efootod, 
ordinarily, is probibited, hut for priestly 
celebrants, officiating at the inner liturgi- 
cal services of the Ya^^na, etc., the putting on of stockings 
is not allowed. Up to a few years ago, generally, and even 
now in some eases, the celebrants put aside their usual shoes 
and put on a particular kind of wooden sandals, open from 
above, known as khardu During certain ceremonies 

when they have to stand or sit on carpets, they remove 
their shoes. 


1 Encycl. Brit,, Yol. 15, op, ait,, p* 470, col, 1. 

2 Eucycl. of Relig. and ElhicSj p, 886, col. 1. 
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' The Mandffians stretch forth their right hand in their 
Their stretch- rituals. This reminds a Parsi of the 

stretclihig forth of the hand by the priests 
in the recital of some prayers like the 
Afringtos and Patets, known among them as padan Tear- 
mirn (to do the padcin). The priests stretch forth, in the 
recitals of these prayers, their left hand and cover them’ 
with their handkerchiefs, or with a part of the skirt of 
their upper garment.^ 

We read: The priestly system included the 

10. The priestly fo^owing grades: (1) pupils who 
iiierarchy The were in training from their fifth or 

Manteaef andthe i ^2) assistants employed in 

jasM:d7is of the the sacred ceremonies; (3) priests, 
who had to pass an examination and 
be ordained; and (4) high priests chosen by Hie 

ordinary priests from their own number. The 

name applied to an assistant (and perhaps also to a 
’pupil) was sligandd or sJeanda,^^^ This division reminds 
•one of the following priestly hierarchy among the 
Parsis: (1) The ^^Osta^h from the A vesta MvisMa, 
meaning a pupil or disciple. The sons of priests, who 
are not ordained, are from their age of about seven 
Up to the time when they are ordained, are spoken of 
us Ost§,. (2) Those ordained through the first degree 
of priesthood. They are spoken of as Ervads, from Avesta 
hetJirapatif a master of learning. They can officiate 
only at certain outer liturgical ceremonies. (3) Those 
who have gone through the second or higher grades of 
• ordination. They are known as Maratab.^ (4) The Dasturs 

1 Vide mj paper “Some Prayer-gestures of tlie Babylonians 
and Assyrians. Their Parallels among the Ancient Iranians and 
.Modern Parsees^’ (My ^‘Asiatic Papers,^^ Fart III, p. 170 ff J 

2 Hastings^ Encycl. of Beligion and Ethics^ p* 389, col. 2.- 

3 Vide my Beligions O^sremonies and Customs of the Parsis,^' 
■pp. 199, 207 et seq. 
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(•Pahl. dasto-har). They are the high priests generally' 
selected by the inicsts fropi among themselves. The above 
mentioned shoandd ot s,handa is, I think, the sasMaffla- 
(learner) «l! the Avesta (Yasna XIX, 10 ). It is Pers. 

$hi(jird 


There is a high office among the Mainhean priests, 
which is occupied by "a bishop, the 


lU ThoGanzivra , t m r. • n ^ 

of the Maiidaians highest dignitary. ‘ It is oallea wan- 

ftiid thi) Gaiijynr of ziyi'a, «.c.. Treasurer. Dr. Brandt says: 

the /oroastnaus. ^ n , . , - , lo i 

A Mandtean high priest bore the i ersian 
title of ganzibra.”'^ The ancient Persian priests had also a 
similar office, known as that of the Ganjobar (Pahl. 
or Ganj var (•’’V'!), Persian Ganjur The great Fire- 

temple of A zar Goshasp had a treasurer of that kind. It 
seems that, at times, even the libraries attached to the 
fire-temples were in charge of these Ganjurs.'* 

Among the Mancteans, “ each priest had his own dishes 
1 - 2 . Amouf'both, and table and partook of food and drink 

each priest had apart from Others There ai'e 

his own dish. numerous data which seem to indicate 

that the clericalizing of the Mandaian cult was carried fur- 
thest in the Persian Settlement.”^ This was strictly so 
among the Pansi priests up to a few years ago, and is even 
so now, to a certain extent, in a town like Naosari, the head- 
quarters of the Parsi priesthood. The priest.s had even 
drinking pots of their own. All this was specially so for 
those priests, who observed the Bareslinhm and officiated at 
the inner or higher liturgical ceremonies. They had separate 

1 Enoyol. Brit., op. oit., p. 470, col. 1. 

2 Encyol. of Eel. and Ethics, p. 389, opl. 2. 

3 Ti'le “ An old Bahlavi-Pazend Glossary of Hoshangji-Haug.*' 

(1870), p. 119: 4 Tide my Gujarati pape,- 

«l«lHi HiSh^C-U SHlUtl in my Iranian 

Essays, Part II, p. 114. 

h Hastings’ Encycl. of Rel. and Bthics, op, cit., p. 889, col, 2 


stools serving as tables. When they took their meals in theii* 
rown separate dishes, sitting on a common table, they took 
special care that there was no table-cloth which eonld 
connect their separate dishes. 

We I'ead of “ a form of confession according 
to which the sinner, upon making a 
before a priest! penitent acknowledgment of his sins, tliree 
times, receives absolution for the same sin, 
,ie., he is assured of the remission of future penalty; but 
after the third time further transgression can be expiated 
only by certain good works. The. passage of the GenzS, to 
which appeal is made in support of this ordinance simply 
enjoins that the devout shall thrice ‘re-erect’ apostates or 
transgressors before casting them ont of the eommnnity”.^ , 

It seems that, though the Parsis have no confession 
among them now, it existed at one time. There is a re- 
ference to it in the Patet (s. 10), where the penitent repents 
and says:— “ If I did not declare, i.e., confess, before the 
leader of the religion, the Dastur, in all obedient reverence, 
as I ought to have sorro wfully done, I repent (SraoshadS. 
■verSzya, pish-i rad Dastur-i din! 4vd,yast garzidan oem 
na gai’zid).'^ 

As to the Mandsean repentance three times, and ex- 
14 Re entanofc < 20 nimunication, if a particular crime is 
three timL. ' repeated after the third absolution, we 
find, that there was a similar view in old 
Parsiism also. In the Pahlavi ebtomentary of the Tendi-' 
.'dad (chap, XVIII, 62), it is said of a particular sin, that, it 
one commits a sin and truly repents, he may be pardoned.- 
-If he again commits the sin and repents, he may bo 
pardoned. This may be permitted three times. But if he 
commits the same Wrongful act for the fourth time, it is- 

1 Hastings’ Encyol. of Kel. and Hthics, op. cH., p. :}S9, col. 2. ■ 

2 Vide my Gujar.ati Lecture on Patet in iny “ L"Ctnrt‘S and, Str- 
.jBons on Zoroa&triau Subjects,'"’ Part I, pi lo9. , 
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-an nnparclonabie sin (awash kfi,r l6it meinan amat ash 
shaiituntan so bAr barfi, yehbunt niargarzS,n).‘ The niattei* 
is also referred to in the Persian Saddai’ Nasr.” 

We I'oacl : “ There are numerous data which seem to 
indicate that the elericalizing of the 
lizhigof thcsecults Mandffian cult was carried furthest in the 
iu Persiau settle- Persian settlement. Besides the title of 

■ the high priest, the names of several 

articles of priestly attire (rasta) are Persian words— 
tdgci, I'cmsaU, panddmii.^’ Of these three, the tdga m&y 
be the Pah], taJc (3*"'^), a fibre, 'P. tdk Eng. twig. 

Hence, originally, a loose dress made of fibres. Tire 
pandema may be Pahlavi pai jameh P- -uL 

drawer, trouser. 

(IV) THEIE CALENDAE. 

'As to their calendar, we read: “The year is solar 
1. Both have 12 twelve months of thirty days 

months of 30 days each, with five intercalary days between 

8 intercalary the eighth and ninth month. The same 
is the ease with the Parsis even now, 
with this difference, that the Parsis now observe the- 
intercalary days at the end of the 12th month. But it 

1 Vide TDastur Hoshang J amasp's I'^ahlavi Vendidad, p. 598, 11. S*©. 
Dastur Jamaspji^s Gajaratj-Pablavi Vendidad, Text, p. 128, Translation' 
p. 162, Haug translates; “ And it is not her business; for when 
cohabitation is three times conceded by her (she is) worthy of death* 
(margarjdnY^ (Haug^s Essays, 2nd ed*, p* 377). 

2 Chapter LX VII : Vide Ervad Bornonji N. Dhabhar^s Bad-dar 
Nasr, p. 48. This matter was referred to, and much discussed, about 60 
years ago, on the occasion of excommunicating one or two Farsi women- 
who had resorted f:o prostitution, Vide Jeh'shekaUf by Lastiir Jamaspji 
MinocherjidSTO). Din-i Yajargard. Ms. of K. K* Cama Oriental 
Institute Ko. 241, p. 107, 11. hZ; p. 112, 11. 6-8 ; p. 15, 11, 1-5. Vide my 
« History of the Parsi Punchayefc/' p. 287, 

3 EncycL Brit., Vol. 15, op, eit, p. 470, col. 1 
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■ days of the Mau- 
dseans aud the 
six GahaHibtlrs 
of the Parsis- 
Their “ great five 
days’» correspond 
to the five Gatha 
days of the Parsis. 


seems from old writings that among the ancient Parsis 
of Iran, the time, i,e., the month of the observance ox 
intercalary clays, varied. It seems that, perhaps, among 
the Mandmiis also, formerly, the case may be the same. 

The Mandaeans have six great feasts. They correspond 
2. The six great the six Gahambd,rs of the Parsis, One 
of these six great feasts is that of ^Mhe- 
great five days’ baptismal festival (panP 
sha)i the chief feast , kept on the five- 
intercalary days at^the end of the second 
month of summer,— during its continuance 
every Mandaean, male and female, must 
dress in white and bathe thrice daily/’^ The Parsis- 
also have, as a chief festival, five intercalary days at the end 
of their year, when all, mostly the males, prefer to dress in 
white. These five days were known as the Panj4-me% z,e,y 
the Great Five, to distinguish them from the preceding five 
days, which were known as the Panj-i^keh, i.e., the Lesser 
Five.^ The last 10 days of the year were held to be impor- 
tant and sacred, but of these ten, the last five days were spe- 
cially so. The Parsis have no three baths during the day in 
these feast days, but they observe ablutions and prayer for 
five times during the day of 24 hours, of which three occur 
during the day-time,— (1) early morning, (2) noon or mid-day 
and (3) afternoon at three o’clock. During these five days, 
most of the people went once through a sacred bath known 
as nahn. They had daily bath in the morning but observed 
ordinary ablutions for prayers three times during the day. 

the seven days of the week, next to Sunday 
(habshaba), Thursday has a special saered- 
ness as the day of Hibil Ziva.”^ This 
Hibilis ''the alter ego (another self) of 

1 EneycL Brit., Vol. 15, op. p. 470, col, 1. 

% Vide my ** Beligiotig CeremoBies and Customs of tB© Parsis,* 
op, cit.f p. 468, 3 EneycL Brit., Vol. 15, op, ciU, p. 470, coL 1. 


3* A special sacred 
day in the week. 
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Manda,”^ who is “the most important figure in the Mandieau 

hierarchy . from whom they take their name. ”2 

(a) The Zoroastrians also known as Mandeaiis or Atazdayai;. 
nans talie their name from Mawiah just ns the Mandieans 
take theirs from their Manda. (&) This matter, of one 
day in the week being held particularly sacred as 
the day of Hibil or Manda, who stands the highest in 
their hierarchy, reminds us of the day Orinazd, the 
first day of the month, bearing Ahura Mazda’s name 
being held sacred among the Zoroastrians. Among the 
Parsis, the first (Ohrmazd), the Sth (Daepstdar), the 15th 
(Daepmeher) and tlie 23rd (Dafepadin) days are held 
sacred. They are, as it were, Zoroastrian Sundays. Atone 
time, the ParsL Madressahs were closed on these four days. 
They were, and are, held to be auspicious. A Parsi Society 
in Bombay— the Jarthoshti Din-ni Ivhol Karnari Mandii — 
held its sittings on these four holy days, (c) The word 
Dae, in the names of Sth, 15th, and 23rd days, is an alter 
ego of Ahura Mazda. 

“ The New Year (Nauruz rabba) on the first day of the 
first month of winter” is a groat feast 
both.**^ of (ja,y with the Manda-ans. The Parsis also 
have Naoruz (lit. the new day), the first 
day of their first month, as a great festive day. 

(V) SOUL AND THE DEATH-Rl'l'BS OF THE 
DEPARTED SOUL. 


We read : — “ The Maniehmans believe that the soul 


I. Belation ba- 
tween the Soul 
and the Saviour, 


and the savior are related. Expressed 
in Manichsean terminology, the soul is the 
‘ self ’ or grev of the savior, an idea to 


which only the intrieabies of. the Iranian discrimination in 


psychological matters could have given rise. The closest 


parallel to this conception outside Iranian and Manichtean 


1 Jbid. p. 468, coL 2* 


2 Ibid. 




m 



■^ireles is iooiid in eeU&in Mandaic -hymiis 
savior is the heavenly counterpart oi" -image ' of the souL’^^ 
The Mand^ean view, as expressed above, is not clear. 
But? what, Mr. Kraeling calls ^'the intricacies of the 
Iranian discrimination, we know that, according to the 
Avesta^ of the Parsis/the soul as an entity lias? as its 
:spiritual parts, (vitality), daena (conscienee), bmdha 
'(intelligence), urmna (soul-power) and (guiding 
spirit). In this view, the fravasM is the “ saviour’’ “or the 
heavenly counterpart or image of the soul”, referred to in 
the Mandjean view* In Iranian scriptures, it is this 
that one sees, in old Iranian sculptures, hovering 
in the air before fie worshipping monarch holding a bow in 
,b.is hand. If one acts, as directed by his guiding spirit,” 
he is saved. 

The Mandffians '‘have some peculiar death-bed rites : 

2. Death-bed deacon with some attendants waits 
upon the dying, and as death approaches, 
administers a batli, first of warm and afterwards of cold 
water; a holy dress consisting of seven pieces {rasta) is 
then put on: the feet are directed towards the north and 
the head turned to the south, so that the body faces the 
pole-star. After the burial a funeral feast is lield in the 
house of mourning.”^ Prom this passage we find that 
the following particulars are attended to in their death-bed 
.ijites:—- . 

id) A deacon with others waiting upon the dying 




person. 

(h) Administration of a bath. 

(c) Putting on of "a holy dress consisting of seven 


pieces (rastd) ’’ over the dead body. 



Journal of the American Oriental Society, op. cit., p. 208. 


% Ya^na., M 26, s. 4. 

Z Enoycl. Brit., VoL 15, op., ciU, p. 470, col. 1, 2, 
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(») _ Priests nt- 
tending at death 
time. 


The feet are directed towards the north and the 
head towards the south. 

(e) A funeral feast after burial. 

I will speak of similar death-rites among the Parsis • 
As among the Mandaaans, so among the Pai’sis, priests 
are called in just before death, when 
a person is given up. .4. funeral rite, 
known as akManH, is held by the Parsis. 
“ When a ease is given up as hopeless, the relations send 
for two or mor-e priests, who assemble round the siek-bed of 
the dying person and say, for his benefit, the Patet, which 
is a prayer for the repentance of one’s sins. The priests- 

are paid in money and grain for their services.... The 

origin of this custom seems to lie in the fact that a Zoroastrian- 
is expected to say always his repentance prayer (patet) 
and repent of his sins. If he is conscious and able, he is 
expected to do so at the approaching moment of death. 
His near relations and friends may join in the last prayer. 
If the recital of the whole Patet is not possible, the recital, 
a short time before death, of the Ashem-Volm formula 
by the dying person himself is considered meritorious.”^ 

Among the Zoroastrians also, a bath on the occasion of 
death is necessary. At one time, the hath- 
given just a little before the expiry 
of life, but, now-a-days, as doctors and 
others of their view, say that the exertion for bath- 
accelerated death, even by a few minutes, a bath of cold 
water is given after death. Among the Mandsans, . 
a warm bath is given before the cold one. Why two 
baths? I think the original injunction among the 
Mandaeans also is that of one bath — the cold bath. 

■ The warm bath is a subsequent addition out of wariB- 

1 Fi<fe my “ Beligioaa Coremonies and Cuatotns of the Parsis,’'' 
pp. £2-3, 
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feelings, even after death, for the dead body, lest it 
may be shocked by the cold bath at first. I know, that 
even now some Pars! ladies, out of such tender feelings, wish 
that the water may not be quite cold. They ask for its 
being, at least, lukewarm. 

Among the Zoroastrians also, a “ holy dress is put 

■ , ^ on over the dead body after the bath, 

(c) Holy Dress- ^ . 

Generally, on death approaching, a suit 

of dress is washed at home with pure water and dried and 
kept ready for the occavsion. The principal part of the 
suit of dress is a white shirt, known as sudrelif' on siidra^ 
which also, like the rastd of the Mand^eans, consists of 
‘'seven pieces The Mandaean word “ holy dress 

.consisting of seven pieces,’^ may, I think, be Pers. rmta 
(^j), “pure without and within'^ or Pers. risla spun.^ 


Among the Parsis also, the head is directed towards the* 
south and the feet towards the north.® 
The Vendidad (VII, 2, 5) speaks of the 
Druj-i Nasush (the Demon of Filth) com- 
ing from the northern direction. Even the wind from the 
north is taken to be stinking (Yt. Fragment, XXIL 
Hadokht Nask, III, 18). The wind from the south purified 
the air (Vend. Ill, 42). 


Among the Parsis also, there is a funeral feast after 
death. This feast is given on the chelid- 
Eea^tsf ^ ^ ® ^ ^ ^ or the fourth, day after death. A 

few priests are always invited at the 
feast, and also some relatives and friends, especially those, 
who had gone with the funeral procession to the Tower of' 
Silence. 


1 Vide my Religious Ceremonies and Customs of the Parsis,’”” 
p. 181. 2 Steiugass. 

3 Vide my ** Religious Ceremonies and Customs of fcRe Parsis/'' 
op. cif.i p. 56, 
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The Mandcean books are said to prohibit " lameiitatioa 
. „ , for the dead”. Zoroastrian books do the 

3. Prohibiwon or 

laiiieiitatiou for same. According to the Fahlavi \^iraf" 
the Dead. nameh (cli. 57) it was believed that the 

dead were much grieved if their living dear ones lamented 
too much. It is allegorically said that the tears, that fell 
from excessive lamentation, form a rivulet, which comes 
across the path of the dead person and marred his peaceful 
progress. So, the living were asked to abstain from 
lamenting much. 

We read: “ The ceremony termed Masseqfa ^mounting 
^ iiph ‘ascent h consists exclusively of such 

for recitations, and is designed to help the 

souls of the departed if in their 
journey or flight to the better world they should be 
stopped by evil-disposed spirits or because of their own 
sins. The imagination of the Mandtnans gave itself with' 
zest to descriptions of this ascension and of the stations 
through which the soul must pass Some of the descrip- 

tions contain features taken from Farsi-Gnostic sources, as, 
c. 9 ., the ‘gates' of the planets situated one above the other 

(mentioned as Mithralc in Origen ) or the guardian 

spirits who come to meet the soul, and — in the latest Gren24 
texts— the tree of life, the balance in which the soul is 
weighed, the Judge of the dead, etc The hymns of 


the Genz4 insist rather upon the necessity of good 

works The masseqta iov the dead is in reality a 


Mandcean imitation of a corresponding ceremony in the 
Parsi religion. According to Parsi doctrine, the soul, after 
leaving the body, is received by its own good thoughts, 
words, and works—whieh assume the form of a beautiful 
maiden*--’and by them is led aei*oss the narrow Ohinvat 
bridge, or guarded against other objects of fear. Now the, 
hymns in the Gehza arh simply mas^s^qM hymns, le., fhey 
were composed for use in the Manda^an ceremoi!iy..;....'..M 


THB MANDJEAKS ; W:' 


eqiaposing tliem the writers must-have let their thoughts be 
guided by the example of the Parsi ceremony and the 
■Parsi texta/’'^ 

Prom this long of Dr. Brandt, and from 

otiier ref erenees, we; gather there are several matters 
of similarity between Mandman thoughts and the Mazdean 
thoughts about the passage of the soul to the other world 
after death. The “ features taken from Parsi sources'^ 
seem to be the following : — 

The first part of “ the ceremony termed masseqta 
(a)Th6ikfa6-segia (mounting up, ascent)” seems to cor- 
of the Mandsean?? respond with the geh“sarna^ ceremony 

sarnd. of the Par- of the Parsis, which is believed to help 
“ the mounting up or ascent of the souL 
According to the Vend (X, 1, 2,) the recital keeps off' 
evil influences. 

The belief of the Manda3ans about the “evil-disposed 

(6) The Evil-dis- Stopping the soul’s journey or 

posed Spirits in flight to the better world reminds US of 
the Parsi books that a 

div or evil spirit named astd-vtdhohi 
comes in the way of the ascent of the soul.^ 

The Mandsean “ gates of the planets situated, one 
(<?) Gates through above another, through which the soul 
•which the soul must pass have their parallels in the 
Mazdean or Zoroastrian stations. Accord- 
ing to Zoroastrian books, “ our good thoughts, good 
words and good deeds will be ‘your saviours in the next 
world Therefore it is, that, three days after death, the 

1 Hastings’ Encycl. of Eeligion and Ethics, op, cit„ pp, ^87, 
eoL 2 — 388, col. 1. 

2 Vide my “ Religions Ceremonies and Customs of the Tarsis 

3 Yend. IV, 49; V, 89, Vide my Dictionary of Ayestaic Proper 
Hames, p. 20. 
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soul of a good man directs itself towards tlie paradise witK 
tliree steps of Humata, Hukhta and Hvarshta, i.e., good 
thoughts, good words and good deeds. The three 
stages of heaven are known by similar words as Humata 
etc. ”2 The three stages of heaven are named as Khurshed- 
paya, Mg,h-paya and Setar-paya, after the sun, moon and 
.stars.”® 

Dr. Brandt refers to the special or sacred use of 
the word “ Gates ” in connection with the heavens named 
after heavenly bodies. Ag.ain, according to Mr. Eraeling, 
the Mandasans use, in one of their scriptnm, “ the right 
Genza,” the word ‘gate’ in the sense of religion. This 
reminds us of the Parsi use of the word ‘ dar ’ (i.e., door or 
gate) in a religious sense. For example, they speak of 
their place of worship as Dar-i-Meher, i.e., the Door or 
Gate of Mithra.^ 

The Mandman belief about “the guardian spirits who 

{d) The Guar- soul”, reminds us of the 

diau Spirits Zoroastrian belief about the Fravashis 
th™soal guardian spirits of the dead, meeting 

the new departed souls. The belief is still 
prevalent traditionally. The angel Sraosha also guards 
and protects the souls of the dead. So, the ceremonies of 
the first three days are spoken of as “ Sarosh ni KryS,,” i.e., 
ceremonies in honour of Sraosha.® 

1 Fide my ** Beligious Oeremomes and Gusiorns o£ the Parsis,” 
op. ctt, p. ’i'7. 

2 Yasht frag’oeiit, XX.IU 15, Hadokht Hask II, 34. 

3 Vide my ** E'^hgiotts Ooremomos and Customs of the Pa^sls/^. 
op> citf p* 474. 

4 Ficge mv Religious Oeremomes and Customs of the FarsiV’' 
op. cit., p. 262* 

5 Vide the chapter oti the Funeral Ceremonies in my 
Ceremonies and Customs of the Parsees/^ 
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(e) The Tiree of Mandasan tree of life,” reminds 

us of Haoma,^ the Zoroastrian tree of life. 

The Mandman belief of the balance and the judge 

Th 8 Ff deeds of the dead, has its 

JbmUU Balancf parallel, as said in the above passage, in 
Zoroastrianism, where the judge who 
holds the balance at the furthest end of a briclge-*^the 
•Ohinvat bridge—is Mithra, ordinaiily spoken of as Meher 
davar, i.e., Mithra the Judge. 

The AbAthur of the Mandmans “ stands on the border- 
land between the here and the hereafter.’^ He ‘^sits on 
the furthest verge of the world of light that lies towards 
the lower regions, and weighs in his balance the deeds of the 
departed spirits who ascend to him. Beneath him was 
.originally nothing, but a huge void.^'^ This Ab^thur has 
his parallel in the above Mithra of the Zoroastrians. 
Dr. Brandt says on this subject that the i\Iand8eans have a' 
writing known as Divans which is a work wriHen on 
one long strip of paper One of such Divans “ gives the 

procedure for the expiation of ceremonial offences 

Another Divan......... consists of a series of sketches 

representing the halting places through which the soul of 
a deceased Mandman must pass in its ascent, and, at its 
destination, the scales and the throne of Ab^thur^'.^ 
All this sounds as Zoroastrian. According to Zoroas- 
trian Scriptures, a soul has to halt before the throne of 
Mithra, the Zoroastrian Abathur, who weighs its actions 
in this world in a scale and allows it to pass on to Paradise 

1 Vide my paper on “ The Haomaof the Avesta^», read before the 
8th Oriental Congress at Stockholm. Vide my Anthropological 
Papers/’ Part I, pp. 225 et seg^ 

2 Encyclopaedia Britannica, op* cit., p. 469, col. 1. 

3 Hastings’ Encyclopaedia of Religion and Ethics, pp. cit,i p, 383# 
4SoL 1. 
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if its good acts overweigh the bad acts, even by the weight 
of a straw, and sends it down to Hell, if otherwise.^ 

(VI) THE MANDiBAN COMMUNION. 


According to Dr. Brandt, eomniuniou is one of the 
, ,, , commandments of the Mandsan Scrip- 

'The MaBcl«^a.ni . . ■ ,.jr „ 

Ooinnuuiiou and Uirts.^ Tlie, Maiicl^BaB communion, .like; 

of the Ciiristians, coiTespoiids to the 
' * Ch^.shni of . the EoroastriaBS/"^ ' The word 

cluXshni, coming from the xmot dmsh (Persian chashidaUf 
to taste, to eat, means a ceremonial eating, It 
is the eating of darun or sacred bread and other 
consecrated things. We read about the Manda^an 
commimioii:—^ The Blandceans observe also with the- 
elements of bread (pehtd) and wine {marnlmgd, lit.,. 

* fountain^ ) a sort of eu char ist which has a special saneti- 
fjing efficacy, and is usually dispensed at festivals, but. 
only to baptized persons of good repute who have never 
willingly denied the Mandamn faith. In receiving it, the 
communicant must not touch the host with his finger 
otherwise it loses its virtue. The hosts are made by the 
priests from unleavened fine flour. A peculiar act of piety 
is for a layman under the guidance of the bishop to receive 
the massektha C elevation 0 r..nd thereby become a sort of 
ascetic, a shalmaua taba (^really |)erfeetO.'^‘^ All tliiS' 
account of the Manctean communion reminds us of the follow- 
ing particulars connected with the Zoroastrian cMshni:-^ 

(a) The use of sacred bread on religious festive^ 
occasions. Its eating has ‘‘ a special sanctifying, 
effect 


1 Vide my “ Keligious Ceremonies and Customs of tha Parsis/' 
pp. 83-4. 

2 Hastings* Encyclopasdia of Religion and Ethics, op, cit., p, 384, 

. 3 Fide my ** Religious Ceremonies and Customs of the Parsis^^^ 

9-^8 4 Enoyo. Brit. ?oL 15, op, cit,, p, 4TO, col. I. 
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(6) Tlie sacred bread to be prepared by priests. 

(c) The sacred bread to be partaken only by good 

people. 

(d) The participants are not to touch the sacred 

bread and other offerings of food. 

(e) The congregation to partake of the sacred bread 

under the guidance of a priest. 

(f) The washing of food. 

(g) The use of wine in the communion. 

The sacred bread of the Mandsans resembles the 

(а) The Sacred Darurt of the Zoroastrians in many ways. 

and Darun is “a flat unleavened 

the Dar'&n of the round bread of wheat flour and ghee or 
The?* *sanotif:^ng clarified butter”.^ The eating, as 
efieot. of the daruns, consecrated by priests, is 

believed to have a “ special sanctifying efficacy”. The ja- 
shans^ or festive days are the special occasions on which 
the congregations partake of the cMshwi. Among the Par- 
sis, besides the sacred bread, flowers, fruits and other 
eatables are consecrated in the ritual. 

As among the Mandteans, so among the Zoroastrians, the 
darms or sacred breads are required to 

(б) Breads for jjg prepared by members— male or female 
pared by priests. —of the priestly class.^ Among the Parsis, 

when the daruns are not prepared by 
members of the priestly class, but are prepared by those of 
the laymen class, the priests, while consecrating all the offe- 
rings, which consist of fruits, clarified butter, water, etc., 
use, what are called, chUicms (=^-0sHi), which are very small 
breads, prepared by themselves for the occasions as 
substitutes. The chitidns, which serve as substitutes, 

i Vide my “ Eeiigious Ceremonies and Customs of the JParsis,’^ 
p, 296 2 Ihid* pp, 455-65. S Ihtd, p. 297* 
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differ from regular daruns. Tliey are very small, 
about an inch and a half in diameter, while the darims 
are about 4 to S inches in diameter. Again, they are not 
baked well, being intended only as sulistitnlcs, hastily pre- 
pared by the officiating priest to servo tlio place of well- 
prepared and well-baked dm'tmsd 

As among the Mandmans, so among the Parsis, the sacred 
(c) The conseora- bread is to be partaken by persons of 
pMtotonbyporeons faith. Ill the inner liturgical 

of good faith. scrvicos, the priest at first partakes oi: it, 

and then, others” In the ritual of the Yataia, the Raspi, 
one of the officiating priests, says to the assembled eongre- 
gatioii: — *' Ye persons! who have been qualified by your 
righteousness and piety! partake of this consecrated food/’ 
By these words, he means to sajq that only the righteous 
have a right to partake in the religious feasts/^ 

According to the Yashts^, misbelieving persons, and 
even persons with a physical blemish, like that of leprosy, 
were forbidden to take part in the holy communion. The 
Parsis, oven now, are forbidden to give eonseerated breads 
or fruits to non-Zoroastriaiis. Prof. Darmcsl’ctcr thus speaks 
of the Zoroastrian cliashni : Certe eoannniiiion cst tine sortc 
d’4preuve religieusc. II faut quo le fidcle se sonic enetat de 
grace pour y toucher et il semble, d’apres Padjnrations 
solemnelle faite par le Baotar^ que les effets du Mya 2 ;da<'’ 
trahissent ce lui qui le consomme cn etat de 

1 I think the word ckitidns domes from chh, attention, 

meaning, that, bj attention or mental thonght, they may take these 
small breads to be the proper large breads. 

2 Tide toy “ Religious Ceremonies and Customs of the Parsis,” 

. pp. 296ff. 3 pp. 298-09. 4 Tlr and Ram Yashts, 

5 Zaotax is one of the officiating priests. 

6 Myazda, to some extent, corresponds to the Christian mass. 
The etymology of both the words seems to be the same. 

7 JiO Zend Avesta, Tome I, p. 75, 
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Among tlie Zoroastrians, as among the Mandasans, the 
(fZ) The Partici- participants of the chaslini are not to 
touch the Lwed to’ieh the dartiti or sacred bread prepared 
bread. by the priests before consecration. If the 

daruns are so touched before consecration, they are desecra- 
ted aird cannot be consecrated by the priests. After conse- 
cration, the darim may be touched and eaten as chdsTini by 
the laymen, who are expected to have their hands washed 
before attending the ias/zwi and partaking of the cMshni. 


Among the Parsis also, as among the Mandmans, the 
(e) The comma- cMsMi at one time, was made under the 


nion under the 
guidance of priests. 


guidance of priests. I remember having 
seen in my boyhood, that, at the G^ham- 
ba.r jasJian festivals, a Parsi priest guided the assembled 
Parsis in the clidsTUfti or religious participation of the bread 
and other consecrated offerings. He, with a loud voice, recited 
the Idj or prayer of grace, and the congregation followed, 
sentence by sentence, and then they partook of the eatables. 


The Mandmans are said to Have the custom of “ washing 
{f) The Washing food.” Eev. Taylor, while referring to 
o f ceremonial the food-laws of the Mandfeans, speaks of 
“ the washing of foods.” He says : — “ The 
flesh of beasts killed otherwise than through slaughter is 
forbidden, also the taking of blood and of food and drink 
prepared by non-believers. More characteristically Mandaean 
elements appear in the commands regarding white clothing, 
the girdle, the baptismal bath and the washing of all foods. 
The Zoroastrians still observe this custom in the case 
of religious or solemn feasts. Fruits and flowers offered 
in the mijasda are first washed by the priest. If they are 
accidentally touched by others, they are washed again. 
If one has to touch these offerings, he must first wash his 

1 Article on the Mandasans, in the Hibbert Journal of April 
1930, p< 686, 
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hands 1)efore totiching the offering. Washing, ceremonial 
washing, not, only of food offered in the nujazda, but also 
of utensils used for liturgical purposes, plays a prominent 
part in Zoroastrian ritual. 

As among the Mandamns, so among the Zoroastrians, 
wine played a certain part, though not so 
t^h e ^religious ^ sacred bread.^ Its nse 

ceremonies of permitted to the priesthood (Vend. 

IV, 17). In the Afrin-i GahambAr, wine 
is referred to as a part of diet, even of the pious and the 
poor. In the ritual, known as the CraJiambdr-ni pavi, there 
was, at times, a sacred recital over wine as over water 
and milk. 

(VII) SOME MISCELLANEOUS beliefs AND 
CUSTOMS OF THE MAND^ilANS. THEIR 
PARALLELS IN ZOROASTRIANISM. 


I will speak, under this head, of some other Mandajan 
customs which are similar to those of the Zoroastrians. 
We find some of the customs prevalent even among the 
Hebrews, early Christians and Hindus. 


1. Ceremonial 
Purity. 


We read that among the Mandmans, “ the idea of pu- 
rity was recognised in the sense of a rela- 
tion to the world of light so intimate, that 
it carried with it exclusion from every 
object and condition antipathetic to it. 1 he laws already 
mentioned regarding food came to the Mandmans through 
the medium of the ethical code in the doctrine of the king 
of light, as did also the injunction tliat husbands and wives 
should ‘wash themselves with water’ after cohabitation, 
and women after menstruation. It was only later, that the 

• 1 Fiiie my paper “WinB among the 'Ancient Persians " -in my 
“ Asiatic Papers,” Part III, pp. 831-46, 
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eommaiadment of ablution was extended to many other 
occasions of life. 

We find the following similar ideas of ceremonial 
purity among Zoroastrians^ 

(a) The Parsis also avoided coming into contact with 
“every object and condition antipathetic to 
purity”. For example, they avoided coming 
into contact with the corpse-bearers, sweepers who 
removed night-soil and such other people who came 
into frequent contact with impurities- 
(&) Husbands and wives bathed after cohabitation. 

(c) Women bathed after the period of menstruation, 

before coming into contact with others- 

(d) Women had a sacred bath, 40 days after delivery, ' 
before coming into contact with others. 

I will here speak of these questions of purity in some 
details. 

We saw above, that, like the Mandmans, the Zoroastrians 
/ N A,... avoided contact with persons who had 

(a/ A vo z cti n g '■ 

coatact with Im- touched dead bodies. The moderns who 

deal with sanitation speak of “ contacts 
andeviets’^ I remember Hearing these words very often 
during the last plague in Bombay (1886*90) from municipal 
officers. These two classes correspond with the TiamriU. 
and patrits of the Zoroastrians.^ The {contacts) . 

were those wlio came into direct contact _witH 
dead bodies. The patrits (evicts) were those who 
came into contact with the liamrits (contacts)* People 
were asked to be careful in coming into contact 
with them. The Pahlavi word hamrit (t^*-^) (contact) is 

I Hastings’ Encyclopaedia of Beligion and Ethics, op. cit., p, 

% Vide my Religious Ceremonies and Customs of the Parsis*** . 
pp, 6.8; 171-17. . \ ^ , : ipidf p. mt . 
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Avesta liainrat’fJiioa and^patrif is 

'A vesta paiti-raetlma »>'«’■>-“«) (Vend. V, 36). 

As among the Mandajans, so among the Zoroastrians, 
there was, and is, the enstom of bathing, 
ooliabUation.**^^*^^'' hy the husband and v,-ifo, after cohabita- 
tion. The parties would not touch fire, 
water or eatables, and any person Ijcforc a bath'. Among 
later writings, we even find a special prayer to be recited 
on the occasion. This is a custom prevriknt among many 
other people of tlie East.* 

As among the Maiida;ai:s, so among the Zoroastrians, 

' ■ • ^ , women observed several menstruation cus- 

(c) Customs ob- 

served by women toms. Several other people of the East also 
menstruotiom^ observed such customs. The women came 
into contact with others only after puri- 
fication. Women under this condition were spoken of as 
dahhsMavaiti ^ lit. having signs or 

marks. We find Pliny also referring to such observances 
among the ancients.*'* (Pliny’s Natural History, Bk. 7 cli. 13.) 

■ ■ The Mandman custom of women having a sacred 

(d) Customs re- ^’**^^* after 40 days of nccouchement is 
lating to aocoucik- observed by the Zoroastrians also. During 

these 40 days, women keep themselves 
away from all kinds of contact with others and even with’ 
fire, water, eatables and all the wooden moveables of the 
house.-’’ 


We read 

2. Food : (a) PrO' 
hibitiou of eating 
flesh other than 
that of slaugh-» 
tered animals. 


The laws relating to food are of special 
significance: (a) they forbid the faithful to 
partake of the flesh of animals that have 
died otherwise than by slaughter, (&) or to 
taste of blood, and of meats and drinks 
that have been prepared by heterodox 


1 fbii. p. 176. 


8 im. pp. 174-77. 


3 Ibid. pp. 6.8. 
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Ilan'ds. This portion of ' knowledge ^ Uizadddj howQveT has 
likewise been moulded into conformity with the Mandeean 
faith, and distinctively Mandiean commandinents have 
been inserted in it— those enjoining white clothing with 
girdle, immersion in a river, the Mandsean commnnion, the 
me'sseqta for the dead, and the washing of all foods, as -well 
as those prohibiting lamentation for the dead and condemn- 
ing fasting/’^ To one knowing Parsi beliefs and customs, 
all this strikes at once as Zoroastrian* We have examined 
above, in some details, all these customs except that of 
eating the flesh of animals that are not slaughtered; and so, 
I will speak here of this custom : 

The teachings of the Parsi Vendidad and other later 
Pahlavi and Persian writings condemn eating the flesh of 
animals that have died otherwise than by slaughter. No 
sooner such animals die, they become nasii^ or noxious 
matter to be avoided in all ways possible. Even upto a 
few years ago, it was thought advisable, that for meals 
required for religious or solemn ceremonial occasions, 
the cliehirumj the fourth day after one’s death, the meat 
may be that of a goat killed by a Zoroastrian. 

The spirit of the later Parsi writings, like those of 

_ , . some later Persian writings, e,g., those 
(h) Prohibition , , ^ ^ -r.. . 

to partake of food of the Sad-dar and the Eivayets, point to 

and drmk pre- prohibition of partaking of food pre- 
pared by alien ^ , 

hands, pared by non-Parsi cooks. The prohibi- 

tion existed in Bombay, up to about 50 
years ago. We have in the History of the Parsi Punchayet 
of Bombay, a case, that had occurred about 100 years ago 
of a Parsi being excommunicated for eating food prepared 

1 384, col. J, 

% Vide for the Drtij-i-]Sfasusli, the evil influence of Decompo- 
sition or Destruction, my “ Eeligibus Ceremonies and Customs of the 
Farsis,’' pp. 55-66, and 104. . . .. 
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by a nou-Parsi^ I will quote liere® wliat I have said else- 
where oil this subject, in 1922 ; “ Upto about 40 or 50 
years ago, the Parsis did not eat paJcM, i.e,^ food 
cooked by non-Parsis, But that custom is now more 
honoured in the breach than in the observance among the 
laity. The priesthood, especially the officiating priesthood, 
still abstain from food prepared by non-Parsis. Priests, 
who obsexwe the Bareshnum,^ in order to be qualified 
to officiate at the liturgical services, eat only food cooked 
by persons of the priestly class. Upto a few years, ago, 
the Bareshnum-observing priests would not eat at the 
same table with the laymen. They would not drink from 
the same glass or cup, until it was washed, if the glass or 
cup was touched with the lip.^^^ 


The Mandasans seem to have some food prohibited. 

That was the ease with Parsis also. 

(c) Prohibited “ Orthodox Parsis eat flesh of cloven- 
Food. 

footed animals, and abstain from beef, 
pork and the flesh of other uneloven-footed animals... As 
to fish, they eat scaly fish, and abstain from uscaly fish/^^' 


Like the Mandmans, the Zoroastrians disliked monastic 
life. The Zoroastrian dislike for {(i) fas- 


3. Dislike for a 
Monastic Life. 


ting and (&) for celibacy accounted for 
their dislike of monastic life. 


1 Vide my Gujarati “ History of the Parsi Punchayet of 
Bombay/^ Vol. I, p. 778. 

2 Vide my article on the Parsis in “ The Tribes and Castes of 
Bombay/’ by Mr. B. E. Enthoven (1922), Vol. Ill, p. 220. 

3 Vide my “ Religious Ceremonies and Customs of the Parsis,’* 
pp, 1G2-53. 

4 My article on the Parsis, in “ The Tribes and Castes of Bom 
bay,” by R. E, Enthoven, Vol, III, p* 220. 

5 Ibid. p. 220. 
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AccorSing to Prof. Kessler, “the fasts, celioaey and 
monastic and anchorite life.. ....... are pe- 

for Fasts^ culiarly objectionable to the Mandseans.”^ 

fasts consist of This was and is even now the ease with 
atetaiuing from Zoroastrians. Fasting, according to the 
Vendidad (Chap. Ill, 33), was believed to 
keep away a man from hard work, from virtuous deeds and 
from the capability of procreation. 

The Persian Sad-dar has a special chapter^ on this 
subject. It is said there, that one’s real fast must consist, 
not of abstaining from food, but of abstaining from sin. 
We read: 


^ U ji a> Ui jl 

......... (*J jb ejj; i ^ 

J ^ J 4.i 1) j"** b^ 

Translation:— ^Ve must abstain from keeping fasts, 
because, in bur religion, it is (held to be) improper, that they 
do not eat anything for the whole of the day, because it is a 
sin to do so. For us, to keep a fast is this, that we observe 
fast (i.e., abstain) from committing a sin by means 

of (our) eyes, tongue, ear, hand and feet We must 

try that we do not think of, or speak, or do (i.e., commit), 
any sin. 

Though fasting is prohibited, the Mand^ans have days 
5. Daysofabstin- of fasting, or abstaining, from meat, 
enoe from the eat- read : — “ There are also fast days 

ing of flesh. Called m’hattal (Arab.), on which it is 


1 Encjclopaedia Brifcaumca, Vol. 15, op. cit^ p. 469, col. 2. 

2 Chapter 83. S.B.E,, XXIY, p. 348. 

3 Sad-dar Nasr and Sad-dar Bundehesh by Ervad B, Dbabbay 
(1909), Chap. 83, p. 68. 
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forbidden to kill any living thing or eat flesh. 
This 'reminds us of, the '.four days—Balimaii (2nd), 
Mohtir (12tli), Gosh (14th), and Ram (22nd) of a Parsi 
month, known as limjiMira on whidi Parsis 

observe parhsrd ( abstain from, ilcsin >Some 
devout persons in Bombay observe eight days as sueh— the 
four extra days being those succeeding the harmhara da^^s 
proper. The reason for these extra four days is this : The 
sheep are slaughtered in Bombay a day previous. So, 
the flesh coming into the ba.! 2 ar for sale on the day 
succeeding a liamlmra day proper, being the .flesh of ani- 
mals slaughtered on the hamhara day proper., is avoided. 
These days of abstinence are spoken of as the days of 
anroza*"^ ^ \ . ■■■■■■: ■' ■ -v 

The Mandioans disliked celibacy. So did the Zoroas- 

6 Dislike for l^tdans- ■ According - to the Vendidad 

Celibacy. Duty of (IV, 47), Aluira Mazda prefers a married 
procreation. , . . t . . 

man to an uiimamcd man, a man with 

children to a childless man* The very ground, on which a 

married man lives, feels happy (Vend. Ill, 1), Herodotus 

also refers to the Iranians/ love for a married life (Bk. 

I, 136).^ Prof. Kessler speaks of “ the Sidrli RabbA laying 

great stress upon the duty of procreation. The Zoro- 

astrian Scripture, the Vendidad, also I’c commends marriage 

and procreation d 

According to Prof. Kessler, the Mandmans “practise 
polygamy ” from the point of view of “ the duty of procrea- 

1 Eocycl. Brit., op, cit,, p. 470, cok I. 

2 Perhaps, the word means, fasting '(/’tWO In which only a/?. 

( ^ , grain, is eaten, 

3 Vide my '' Religious Ceremonies and Customs of the Parsis,^’ 
Chap. II, on Marriage Ceremonies and Customs, pp^ 14-1. 

4 Eneycl. Brii, Vol 15, op. c^ p. 470, col. 1. 

. 5 Tend. Chap. Ill, 1 ;■ X?,, 17, 44, Vide Chapter (Chap. II) 
on Marriage Ceremonies and Customs in my ** Religious Ceremonies 

Customs of the Farsis.*# 
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tion’\ but few of them are rich enough to maintain 
more than two wives The Zoroastrlan scriptures, though 
they recommend highly the duty of procreation, do not 
recommend polygamy. It seems that, when one had no 
children by his first wife, he, with a view of the duty 
of ijrocreation,’^ took a second wife. Even in Bombay, 
up to 1867, before the Parsi Marriage Act, when one 
had no offspring from his fii'st wife, he married a second 
wife, with the consent of the first wife and with the 
special permission of the Parsi Puncliayet, which in 
olden times, legislated rules and regulations for social 
affairs. Cases are known of the first wife herself arran- 
ging all the affairs for her husband’s mamage with a 
second wife. She did all this witli the idea of helping 
procreation and continuing the family. In such cases, 
the second wife looked with respect to the first wife. 

The Mandiuan places of worship being only designed 
for the priests and their assistants are es- 
ship, cessively small and veiy simply furnished 

with two windows, a door that opens 
towards the south. This reminds us of the Yazashna-gah 
or Urwis-g4h of the Zoroastrians where only the officiating 
priests can go. This reminds us also of the Atash-g4h (fire- 
place) or inner sanctum sanctorum wdiercin only priests 
can go and not the laymen. That is still the ease among the 
Mazdayacnans or Parsis of Bombay. The laymen stand 
outside the sanctum sanctorum which is provided with a 
door fronting or opening to the east or to the south, and a 
window, each on the two sides next to the door. At one 
time, there was a custom that all, whether laymen or priests, 
who went before the sacred Fire of the Atash Beliram, the 
highest grade of a Fire-temple, must have a bath before going 
into the ante-chamber leading to the sanctum sanctornm. 

3 Encycl. Brit., op, cit>^ p. 470, col. 1. 

2 EncyoL Brit., Vol. 15, op* cit*, p.470, col. 1. 


OSSETIC-RUSSIAN AND GERMAN 
DICTIONARY BY V. E. MILLER. 

By W. Ivanow. 

The two volumes of the new Ossetie-Russian and 
German Dictionary, ^ which are to be followed by the third 
one, conrpleting the work, form a new important item in 
the long series of the contributions to Oriental research by 
the (formerly Imperial) Russian Academy of Sciences, the 
highest learned institution in Russia, 

■VVe here, in India, rarely take interest in the work of 
the different Academies of Europe. The average educated 
Indian, scarcely hears anything except the names of a few 
British Universities where the most coveted degrees of 
“ “ M.A.”, etc., are obtained by the lucky well-to-do 

students. The more advairced people perhaps have some 
knowledge about some German Universities, who give the 
degree of “Dr.”, which is also very desirable. In France 
there are no such degrees, and in spite that at least in some 
branches of study the French Universities are far superior 
to the British and German, France is little known in this 
country. Russia, which till the last catastrophe wms the 
leading country for many branches of Oriental research, in 
some of which it had almost a monopoly, is a blank space on 
the map of the geography of the Indian student. Not only 
the diffleulties of the Russian languages, but also the absence 
of the high-sounding degrees are probably to be blamed. 
This is why speaking about the Russian Academy and its 

1 Vsevolod F. Miller, Ossetic ^Rxmlan and German Diettonaryy 
edited and enlarged by A. A»Freimaun* Edilion of the Russian Aca^ 
demy of Sciences, Leningrad (St, Petersburg)* Vol. I, 1927, pp, IX 
and 618 : Tol. fL nn. VlIT and 6194176 i size 8^. 
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wol’k one has to recall some facts which, are not universally 
known here. 

Being remote from India, and having here no practical 
interests, Eussia, naturally, could not specialise on Indian 
research. But even in this field some outstanding work was 
done. Suffice it to mention the monumental Sanscrit Dic- 
tionary by Bothling, and a series of fundamental works on 
Buddhism, by Vasiliev, Minaev, Sheherbatsky, etc. Many 
Eussian works were published in French or German sitaply 
for the purpose to make them better known to those who do 
not read Eussian, which is an extremely inch, but difficult 
language. 

The study of the Japanese language was started under 
the patronage of the Academy ; almost the whole Sinology, 
the Mongolian, Siberian and Caucasian research were a 
monopoly of Eussia. Turkology was made what it is now 
by the monumental works of the late Prof. W. Eadlof. But 
one of the most important branches of research with which 
we are here chiefly concerned, was almost entirely born and 
brought up in Eussia. It is research in modern Iranian 
languages. Pashtoo was for the first time studied by Dorn. 
Kurdish by Lerch, Jaba, and others. Persian dialects by 
Zhukovski, Salemann, and others. The discovery of Sog- 
dian. Central Asian Pehlevi texts, etc., was done mostly 
under the patronage of the Academy. The complete Dic- 
tionary of the Pehlevi language, over which the late 0. 
Salemann was worldng whole his life, may be expected to 
form yet one more important contribution when it is 
published. 

According to the preface of the editqr, A. A. Preimann, 
a pupil of the late C. Salemann, the nucleus of the present 
Ossetic Dictionary was already prepared for publication 
by its author, the late Prof, V. Miller, in July 18S3, but for 
some reasons was not published. The author kept on 
adding to it new materials, afid when he died in 1913, his 
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dictionary, which was entrusted to the Asiatic Museum of 
the Academy, contained over 8,000 instead of the original 
2,500 words. The work of preparation for the press was 
taken up by the late Prof. C. Salemaiin, but was never 
completed as be died in November 1916. After this the 
work over it was entrusted to the present editor, A. A. 
Preimann. The latter added much of new materials, using 
new publications in the Ossetic, which appeared of late, and 
consulting the educated Ossetians on several visits to their 
country. Acknowledgments of his indebtednees to tliese 
his friends, and remarks about the technical details of the 
Dictionary form the contents of the prefaces to both these 
volumes, wdiich contain altogether 1176 pages in 8°, double 
column, from the beginning to the letter S. The nest 
volume will complete the work. 

The study of the Ossetic has of late acquired great 
importance in Iranian research due to the connections of 
this language with a most important and almost unknown 
period of development of Iranian languages. Ossetians, 
who now inhabit some districts in tlic Northern Caucasus, 
are an Iranian nation, according to the census of 1920 
numbering 227,630 souls. They are divided into tlvroc sub- 
tribes: Ii’on, Digor and Tual, speaking slightly difLeront 
dialects. The term Iron, obviously of very ancient origin, 
is also used for a general equivalent of the term Osnetian. 
They are partly Christians, and partly Sunnites. Some of 
them are bilingual, speaking Georgian as their second 
language (in the Southern districts). Their language has 
now traces of influence of Turkish, Caucasian hillmen lan- 
guages, and, of late, Eussian. 

Irons, or Ossetians are regarded as the direct descen- 
dants of the ancient Alans, who in the second century A.D. 
inhabited the steppes between the Aral and Caspian seas, 
living in the vicinity of the ancient kingdom of Eanga, 
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wMcli was also called Sogd. Most probably they were of tlie 
same stock as tlie ancient Sogdians, and spoke a similar 
language. The Ossetic is quite closely related to Sogdian, 
of wliicli we have now texts discovered in the sand-buried 
ruins of the Central Asian deserts. The Sogdian is still 
spoken by the inhabitants of two villages in the hills S.E. 
from Samarq and, in the valley of the stream Yagnob. In 
1920 there were only 1,197 souls of them. The Yagnobi 
is divided into t-wo sub-dialects which differ very little. 

This ancient Iranian language of the North-East of 
Iran probably had a great influence over Persian. For 
instance, there is in the Dari (or Gabri), the language which 
is used only by the Zoroastrians in Persia, the verb, nifhcim, 
to send. There is no such word in literary Persian, but in 
the Ossetian (11,895) we find the verb niftann, or niiftmnf 
Cans, from niftun, or nilfUin. The former means to put, 
to throw, and the latter to fall, to fit, both obviously the 
versions of the same verbal complex of the Pref. ni- and the 
(-p^-). Ordinarily, however, even those terms which 
are common to both Persian and Ossetic, sound slightly 
differently, as for instance, P. bird, here is margli; 

P, nalMm. nail, is here nihh; P. miirda, dead, is here marcl 
(again nearer to the Dari!), etc. Sometimes, hovrever, 
obviously the same root is altered: P. mush, mouse (mzislilc, 
misJik in various dialects), is here must. 

The addition of the German meanings may be very 
useful to the readers in the Western Europe; but every 
student, even Eiissian, will have to say^ much about the 
system of transliteration. This so-called “Academical’" 
system was introduced in the Academy’s publications 
about fifty years ago, and is based on Eiissian alphabet. The 
latter has many advantages, indeed, as, for instance, posses- 
sing special signs for sounds like kh, sh, ch, zii, ts, etc. 
But, nevertheless, it is iimifficieiit for every purpose, and 
iiitrociiietioii of additional signs makes it a horrible 
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liybrid, neither easy to decipher to Russians, nor to those 
who are accustomed to the Latin letters. It is rather sad to 
see that since the invention of this system there was 
not much progress made towards introduction of a single, 
simple, and practically accessible International system. The 
“authorities” on such matters, specialists in phonology 
working in cities like Paris, London, etc., apparently cannot 
stand the temptation to make their learned systems useless 
to everybody. They invent such profusion of weird look- 
ing signs, that one cannot cherish any hope that many 
presses in the world would spend large sums on buying the 
costly type only for the sake of a rare chance of publishing 
a few learned philological papers. Therefore all those who 
are not privileged to use the few presses in the world 
which are equipped with such types, remain in as bad a 
position as ever, left to themselves to invent something less 
learned, but practicable. 

In conclusion, one who is interested in Iranian research 
should feel great obligation to the Russian Academy of 
Sciences for the publication of this important work, and hope 
that it will be safely completed, at the same time paying 
due regards to the labours of the editor whose efforts at 
making the Dictionary more complete and more accurate 
have produced escellent results. 



the unicorn. 

Bt Vigaji Dinshaw, Esq., Civil Sttegbon (Eetd.) ' 

[I Ijad the pleasure of reading in the of 27th May 

1031, a 0ujerati letter from Mr. Vicaji Dinahaw, the writer of this brief 
paper. Mr, Yicaji having referred in this letter to some stars referred 
to in the Avesta, I drew his attention to (a) the paper in the Sir J. J, 
Madressa Jubilee Volume (1914) of Mr. Muncherji Pestonji Khareghat, 
I.G.S. (Betd.), on “ The Identity of some heavenly bodies mentioned 
in the Old Iranian Writings ’’and (6) to the paper of Mr. K. Inos- 
transev, in the Pirst Humber of the Journal of the K. B. Cama 
Oriental Institute, ** The Migration of the Parsis to India and to the 
Musalman world in the middle of the 8th Century,” wherein the 
Russian scholar refers to a material phenomenon in the Caspian and to 
a passage in the Bundehesh (pp. 50-51). 

This led to some correspondence and Mr. Vicaji 'Dinshaw has 
kindly prepared this paper briefiy embodying his views, — T he EDITOR.] 

“ All opinions, all ersois, known, read and collected are 
of much service towards speedy attainment of what is 
truth”. 

Many conjectures have been made as to the origin of 
this mythical figure, but so far as I can judge, none of 
these explain; satisfactorily all the traits this animal has 
acquired in myth and folklore. Hence I propose to give 
in this short note a theory founded on all that can be 
gathered about it in the myths, etc.,, of the Indo-Iranians. 

I will first enumerate the chief characteristics which 
this animal has acquired in the legends of the West, then 
take them up one by. one. and trace them to the sacred lore 
of these peoples. 

It ia well , known that this animal as depicted now 
feMinbles a horse, with a tufted tail however, and so it is 
laore akin to «» ass. It has woe, saogle horn on its head. 
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'As to its habitat, Ctesias believed it to be India. It was 
believed to be very fierce but still very docile to a virgin : 
it is also said that l)eticeen it and the lion there is insati- 
able enmity. It is also said that cups made out of its horn 
made poisons harmless, and owing to this belief cups 
alleged to have been made out of this horn (but which were 
made out of the horn of the rhinoceros) were largely sold 
in former times, thus miraculous healing powers were 
associated with this animal. 

As to the genesis of this creature, I believe that it 
is originally the ass, a very useful animal for the ancients 
and very often considered to be a valuable possession. It 
is the ass of Ashvins and the three legged ass of the 
Iranians. 

In the Rig Veda, it is called the Mighty Ass of Ashvins 
(1-34, 9) ; the Stallion Ass that won the race (1-116, 2) ; and 
(1-117) ; it is also said to exist in heaven (1-162), in short 
it is the conveyance of the twin physicians of the gods. 

But nowhere in the Rig Veda is it said to possess a 
horn: this trait of the ass, we however do find in Iranian 
legends, in the XIXth Chapter of Bundehesh, but still 
there are indications in the Rig Veda too, because as pointed 
out long ago by Griffith (The Hymns of the Rig Veda, 
Volume I, page 46, note to verse 12), amongst the Indians 
the horn was a symbol of might, as it was amongst the 
Hebrews, and he points to Rig Veda 1-33 (Sushana with 
horn) and 1-59 (Maruts are like exalted horn of bulls for 
might) ; in fact, the Korn lias been the symbol of might 
from the most ancient to comparatively recent times (e.g., 
Sikander Zulkarnain of Islamic legends). 

As to its next'trait— -it being easily tamed by a virgin, 
though so fierce and bold as to fight even with a lion— this 
too seems to have originated from the Rig Veda, As we 
know, it was with the aid of their animal (the ass) that 
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tHc Ashvins won their bride, the daughter of the Sun— the 
Surya— the Virgin, by winning a chariot race in competi- 
tion with other gods (Rig Veda, VII-69 ; X-85 ; 1-116 ; 1-117) ; 
also that the chariot of the twin gods used to be harnessed by 
this Virgin (Valakhilya, Hymns X and III). So Rig Veda 
VII-69 shows how the Virgin came to be associated with the 
Unicorn, and the Valakhilya hymns show the power which 
the Virgin has over the animal (to make it docile) because 
an animal cannot be yoked to a chariot by a person whom 
it dislikes. 

As regards the Unicorn’s hatred for the lion, there is 
no mention of it in the Rig Veda, the Bundehesh, or 
the Avesta : yet the fight between these two is a very 
frequent theme in the Iranian Architecture, and exquisite 
representations of it can be seen in the ruins of the palace 
of Darius. Next I will speak of the belief about the heal- 
ing powers associated with the horn of the Unicom. This 
trait has been transposed from the Ashvins to their 
The Ashvins are the physicians of the gods, and in the 
Vedas—the Vahans are depicted as having the powers of 
their masters, not only this, but sacred animals are believed 
to have such powers in different parts of their bodies, secre- 
tions and excretions included. 

Having examined tlie Rig Veda mainly hitherto, let us 
turn to Iranian sources. In the Avesta this animal is men- 
tioned only once (Yasna XLII-4), where it is said to be 
standing in the middle of the sea Vouru-Kash'a; but a 
fuller description of it is found in the Pahlavi Bundehesh 
XIX— in fact the animal here is endowed with miraculous 
powers, that is to say, unlike the Big Veda we here see it 
fully developed as a mythical creature. In Bundehesh, as 
already pointed out, this ass is endowed with a horn (its 
rightful possession according to Western Folklore). 
How this came about can be explained best in the 
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following manner. This ass is mentioned only once in the 
Avesta, and there too in company with another mythical 
'being. I believe, that it came into Indo-Iranlan religion 
from the animal worship of some less cultured of their 
brethren, but was retained from political motives (as at 
that time there was a great danger to the Indo-Aryans of 
being swamped by the powerful non- Aryan nations around 
them and unity between the various tribes, clans, families 
was necessary for the former), but still later on when these 
Indo-Aryan tribes began to breathe more freely, then the 
wise men amongst them gradually*ousted such worship and 
cults. But still the lure for them remained, the memory for 
the Unicorn too thus survived, hence we see a sort of 
superhuman but beneficent picture of it in the Pahlavi 
books. Much of its Proto-Irano-Indian character was lost, 
or but dimly remembered or was but a confused image of 
the original ass of the twin gods : one of these confused 
notions developed into the three legs of the ass. 

In the Rig Veda, thei’e is not the slightest trace of the 
above, there the ass of Ashvins is nowhere called ‘ three 
legged’, yet still their car is undouMedhj called triple, 
its toheels are three, and it is said to have three seats 
(Rig Veda VII-69 ; V-73; VIIL74; X-86) and in one place 
(Rig Veda V-73, 3) its wheel is styled ^5^^, the 
Shining Wheel. 

Taming to Buiidehesh (XIX-1) we find these words 
“ Khamraye tarta, regalman”— of these the last word is read 
differently by some: the above reading is that of Dr, Sir 
J.J. Modi, as given in his Gnjerati Bundehesh kindly sent 
by him for my study. Now, with' a slight alteration of 
‘ regalman’ to ‘raj-laman’—this word whieh is translated 
almost unanimously by all as ‘ leg’— can be so translated as 
to bring it in a line, wit!} the R.ig Vedie {Baj from 

(fTJ mturning, .revolvH^fcdorigjiialJy it';seems. :to haye .only 
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meant ‘ going’ as can be seen from conjugational forms of 
‘Eiz’ even in Bundehesb)— so this word from meaning ‘going’ 
can be taken to mean a goer— a wheel or ear; and ‘Laman’ 
from shining, and ‘Eaj-laman’ shining wheel or car. 
Nor can there be any difficulty in translating this word in the 
same way wherever it recurs in Bundehesb — except in Bunde- 
hesh XXIV-2 (Ehamraye safid goorbe regalman) — where on 
account of the ‘goorbe’ (a cat), ' regalman’ can give no sense. 
But here too the word ‘goorbe’ is, I think, an attempt to 
substitute it for ‘go orge’ (a wolf) of perhaps the Damdat 
Nosk, in which the Zend word for wolf was actually: and 
the wolf being of evil creation it could not be associated 
with the beneficent Unicorn, so the Pahlavi authors have 
put in its stead ‘goorbe’; but the word ‘goorge’ was the 
proper one; its proper tradition was lost and so the 
Pahlavi authors were puzzled. Taking ‘goorge’ for ‘goorbe’ 
the above can be translated — ‘ White ass-wolf of the shining 
car’ — then it reminds us of the legend of Ashvin’s ass which 
was disguised as a wolf and which Eijrasva fed with a 
hundred sheep. This is that legend which old Hindu 
commentators give to explain Eig Veda 1-116, 6. 

By the above, it will be seen that the legend 
of the ass being very very ancient and the worship paid to' 
it being reduced to mere form, the real character of this 
animal by the time of Bundehesh was forgotten, and strange 
new traits were freely added to it. Moreover, some of 
the legends were lost, and so some traits of the ass and its 
entourage are twisted out of ail recognition. 

Again in Bundehesh there is another trait to which 
there is no parallel in the Eig Veda ; there the sacred ass 
is associated with the star Tishtrya. ■ This trait seems to have 
been acquired after the separation of the Iranians from 
their brethren the Indians. In the Avesta (Yasht VIII-3) 
this star (or rather Yazad) is said to go to die Sea Vouru- 
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Kashia (the sea where the sacred ass is), so it appears 
that this association too, though it belongs to the period 
after separation, yet is very old, and it seems to belong to 
the period of the Yaslits. Yet it has not come into Mazclian 
religion from non- Aryan sources. This association of the star 
with the Unicorn has its root in Aryan belief of the follow- 
ing facts. 

First, from the Eig Veda it is manifest, that these 
Ashvins were originally gods of an agricultural people. 
In Eig Veda VIII-22, 6 and 1-117, 12, they are depicted 
as the first teachers of agriculture. Their early charac- 
ters are not divine, their attributes are more human than 
any of the other gods. 

Secondly, the ass has been used from earliest times in 
Asia to draw the plough. As the Ashvins taught agricul- 
ture, they and their ^5*1 must have been venerated. 

Thirdly, the connection between rain and agriculture 
is obvious, so it was perhaps this connection that was kept 
by the Iranians always in their mind, and 

Fourthly, Ashvins being very clever physicians, the 
Indians kept this aspect more in front in their legends. 

At first the sacred ass had nothing to do with the 
Yazad for rain. It has been detached from the Ashvins 
(gods of whom we have but a trace in the Avesta) at a very 
early period — most probably at the time when some of the 
Indo- Aryans were also in Asia Minor and regions around 
Urumia and Van; but after the separation of the last body 
of Indo-Aryans, the Unicorn or ass of Ashvins has been 
attached to Tishtrya, not only this but under the influence of 
the non- Aryans in these regions, as also under the influence 
of the star lore of the latter people, when Tishtrya was 
transformed into a star, the largest one in Monoeeros, this 
sacred ass was also transformed and located with it in the sky, 
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and perhaps identified with the constellation.' of "the : Mono- ■ 
ceros and "the sea Vonrn-Easha was identified . with the 
Milky-way.^' 

On more point requires elucidation. Above, in one place, 
I have spoken about the pictures of Unicorn-Lion fights on 
the Persipoiis ruins. Naturally the question arises that if 
the Unicorn was held sacred amongst the Iranians how is it 
thus degraded here? I his can be answered as follows 

In the Indian legends, these Ashvins are said to have 
learnt their art (Madhu Yidhya) from the Sage Dadyach-— 
the progenitor of the Atharvans (the Athravans of the 
Avesta) and Herodotus speaks of a Deioces,^ the wise 
king of the Medes. I think this is Dadhyach. Herodotus 

1 I beg to differ from the identification of the star in Yasht 
VIII hitherto accepted. For my identification please see Jani’^e-Jam- 

(27th May 1931). This myth is but an allegorical description of 
the position of Constellations in 40— 60® N. Latitude at the time of 
Winter rains. 

2 But we need not take his date to be about 8oO B.C, In fact 
Herodotus does not give actual dates but indications. The Pieces 
of Herodotus might well be the namesake of the progenitor and 
founder of the Medes — the ancient Peioces. As to the date of this 
founder, it must be about 8850 B.C, when due to the conquest of 
Parashe or Barashe (near the Persian Gulf) by the Semites, the Indo- 
Aryans must have moved north and begun to settle in Media, forming 
small principalities on the way. (For my idea of settlements of the 
Iranians see page 23-29 of my pamphlet/* The Date and the Country 
of Zarathushtra/* 1912), Since then my studies have led me to think 
that along with the Medd -Persians, when starting from the Punjab 
some of the people we now call Indo- Aryans had also migrated to the 
Persian Gulf, thence to Media and back to India. This will account 
for Indian gods in Mittahi. The Indians seem to have kept on migra- 
ting between 3850 B,C.-800 B.O*> some of the earliest and most 
cryptic verses of the Big Veda being composed in Urumia and Van 
regions and the complete hymns in the Punjab. 
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also speaks of a tribe which he says lived in the Sniaiman 
mountains during his time. This tribe Spiegel identifies 
with the Dadhekai of the Avesta. So it is pretty certain 
that the Atharvaus or Ithravans were in Slcdia and 
had migrated later towards India on account of rcligio- 
economical feuds. The legend of Dadhyach, as detailed 
in the Rig Veda is very cryptic, it is hence very old ; 
had aJi the Atharvans migrated to India along with the 
main body of Indo-Aryans, their progenitor could not 
have assumed such a mythical character in the Rig Veda 
(this by the way also explains why the 4th Veda received 
a tardy recognition amongst the Indians, it is the Veda 
of the last comers), Thus some of the Indo-Aryans 
parted at a very early period from the Iranians in the 
regions of Asia-Minor, Urumia and Van at two widely 
different periods— one long after Dadhyach (Deioces), 
carrying with them the earliest few hymns of tiie Rig, 
Veda and the other duymg a later period carrying with 
them the 4th (Atharva) Veda (3850 B.C. and 800 B.C.). 

The veneration for- the Unicorn, therefore, seems to 
have belonged to the Modes— a remnant of the Atharvaus— 
also a tribe hostile to the Aehaemenians and , wiiiclr also 
cherished a hatred for the latter. No wonder then, that 
the Unicorn is thus degraded on the walls of the 
Aehaemenian palaces, it is but a sort of triumphal 
commemoration of .the victory, of the Acliaemenians 
over their enemies the Modes. ... 

Here I might as well say, in order to ' avoid misunder- 
standing,’ that the veneration for the ‘sacred ass’ was 
originally an animal worship of the Proto-Indp-Iranians. 
This.worship of their less cultured brethren was modified. 
into Ycneratipn by the ..wise, Atharvaus (Atkravans) 
before the. separaiion, and, lefciimed as such {veneration} 
upto a comparatively- Jftte period by a remnant of the 
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Medes (the Athrafans of the Arvesta) and transformed 
into the Tishtrya myth. 

Finally I will summarise my conclusions 

(1) All theories about the origin of the Unicorn, 
hitherto given, do not explain how this mythical 
creature could Have acquired its chief traits. 

(2) All these traits can be traced to the ass of 
Ashvins and the sacred ass of the Iranians. 

(3) It was at first the animal worshipped iby the 
less cultured of the Proto-Indo-Iranians in very 
remote times. 

(4) It was changed info veneration by the Atharvans 
first and second. 

(5) After the separation of the Indo-Iranians, this 
Unicorn acquired new traits amongst the 
Iranians and was attached to the angel of rain 
(Tishti'ya) (See Bundehesh XIX where the 
Unicorn is depicted as its helper). In Yasht 
VIII-20 and 30 we just see the beginning of this 
process. 

(6) Still later (about 800 B.C. down), both, the 
Unicorn and Tishtrya, acquired starry forms and 
were located amongst the Constellation, under 
the influence of the non- Aryan peoples of the 
regions of Asia Minor, Urumia and Van. 

(7) On the other hand the Indo-Aryans* having 
migrated to the Punjab, in which were first part 
of Inflo-Atharva,ns also, retained the more 
primitive attributes of the animal. 



1 To avoid confusion I will call this the first migration Of 
the Indo- Aryans from W. Asia to the Punjab or migration of the 
larger body with their (1st) Veda (part). 
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(8) The Medes, that part of the ancient AtHarvaas 
that did not go with the Indo-Aryans '(see 7 
above) to the Punjab, venerated this animal upto 
a late period (that of the Achaeinenians). 

(9) But the main body of the Atharvans migrated 
later than the majority of the Indo-Aryans to 
the Punjab’^ lefore the Unicorn was joined to 
Tishtrya. 

(10) Hence the tardy acceptance of the 4th Veda by 
the Indians. 


t This I will call the 2nd Migration or Migration of second part 
of the Atharvans bringing to the Punjab their (4th) Veda. 


‘£ NOTE ON THE PAHLAYI WORD 
“MANG"’ IN THE ARDAI VIRAP- 
NAMBH. 

By yiCAji Dinshaw, Bsqb., Civil Sukgeon (Eetd.). 

In th'e Journal No. 19 of this Institute is printeS an 
article by Shams-ul-Ulama Dr. Sir Jivanji Jamshedji Modi, 
Kt., entitled “ A few notes on an okl Manuscript of the 
Persian Viraf-Nameh, ” recently presented to the Gama 
Institute by an anonymous friend. In that article occurs 
a word “mang” and I beg to submit a note on this word. 

The Pahlavi word “mang” (Persian is 

identified with “ rhubarb,” “ the henbane plant, ’ ’ in Gujarati 
with “ oiR,” and by Hang with “ banga”. 

But all these plants are not one. The Gujarati terms 
«tR” stand for rhubarb (Rheum Officianale), 
which is a purgative. One of its kind (Champagne Rhea) 
is used in Europe for preparing a low kind of champagne. 
There is another plant (Hyoscyamus Niger) which is the 
common Henbane. It is a narcotic. The third plant 
“banga” is that from which the intoxicant “bhang” is 
extracted; it is Cannabis Indica, whose fumes, the Scy- 
thians used to inhale. ^ But this plant is rather known in 

Persian as Instead'of as though from the infini- 
tive C}->^ , to mutter in rage or delirium, this plant may 
have come to be known as 

But I think, until it can be"" definitely established that 
such a narcotic preparation as “ bhang” or Henbane or 
Rhea used to be employed by the ancients for ceremonial 
purposes, we should not be dogmatic, 
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On tlie otlier Kand attempt sHouH be made to seek oat 
a plant, preparations of which are used in ceremonials still 
by a kindred nation to the ancient Iranians, and to which 
a word like “ mang” is applied in an allied 'Aryan tongue. 
Such a plant is of the Leguminosae order, and grows widely 
in Europe and Asia. One plant of this order is Phaseolus 
Eosburghii (Whight and Arnot) ; its pulse is called in 
Hindi as (thikri-mung). This (mung) is 

called Hn (mag) in Gujarati. Our Hindu brethren still use 
cakes and bads made out of its meal in their ceremonials. 
This shows that the word lSIa is the same as (mung) or 

(mug). But the word “ mang” is not met with in San- 
skrit. However there is an Arabic word g* which means 
(mung) or (mug). This same pulse is also called tr'h ^ ; 
and the word is also used singly for (thikri- 

mung), Thirdly, another kind of (mung) is the Phaseo- 
lus Mungo. Hence Ph*as; Eoxburghii^ or letter PTias: 
Mungo is probably the ^ in Persian and Pahlavi. 

Moreover, from the words “As” and “Akameh” which 

are associated with I am more inclined to think that 
this pulse (mung-mug) was used as a delicious 

offering to the Mane3( Pitris) by the Indo- Aryans. I take 
As = t/'l (iish), a gruel; and Akameh' =uot sour or delicious, 
an antonym of (sour) ; the word fV = a bowl. 

Thus Viraf seems to have been given three bowls of 
the delicious ambrosia of the gruel made from the pulse of 
Plias ; Mungo, to which miraculous (but not narcotic) pro- 
perties were probably attributed by the ancient Iranians, 
just as the cakes and halls of the same pulse are even now 
considered by our Hindu brethren. 


1 Dr. Eoyle thinks that the root of this Phas: Box j oontaina a 
narcotic principle. 


DARAB HORMAZDYAR’S RIVAYAT. 

A FEW NOTES ON THE STUDY OP 
AN EARLY PART OF ITS 
CONTENTS.* 

By Db. Sib Jivajiji Jamshedji Modi, Et., LL.D. 
INTRODUCTION. 

I ha<! the pleasure of writing an Introduction for the 
lithographed Text, in two Volumes, of the Persian Rivayat 
of Darab Hormazdyar,^ prepared by the late Mr. 
Manoekji Rustomji Unwala, and now published as a 
posthumous work by his family. While cursorily run- 
ning over the text for writing the Introduction and for 
preparing the contents, I thought of leisurely studying 
the Rivayat, rather more deeply, and that from a com- 
parative point of view. I thought, that it was impor- 
tant to compare some of its matters, with what was said 
of them in previous Parsee books and with the present 
practice, and to compare some of the old beliefs, customs, 
manners, etc., referred, to in it, with those of other people. 
The Introduction of the Text itself was the result of 
several months’ work at leisure hours after office work. 
The present paper is the result of some further study of 
the book. 

* A paper on a part of this subject was read before the 
.Jarthoshti Dia-ni Khol Karn&ri Mandii, at its moetin;^ of sdtli 
November 1922, at the Iv. R. Gama Oriental Institute. Similar paper.<? 
on cognate different parts of the subject io details were read before 
the same Mandii on Ist, 8th and 22tid July and on 6th August 1921. 

1 Darab Hormazdyar’s Rivayat, by Ervad Manoekji Rustomjee 
IJnwala, with an Introduction by Jivanji Jamshedji Modi (1922). 
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The first Volume opens with the alphabets into two 

, sets.i The first set is headed as 

Alphnbets. . i ■, 

dj^r. (i". •*’1''.- The second is headed as 
(p. 2) j 1^-jl As to the first, the Pahlavi or 

Pazend alphabets, the order of the letters is one which 
differs from those given by our recent authors, who all also 
have not followed the same method. The Rivayat follows 
well-nigh the order of the Persian alphabet. Krvad Kavas- 
ji Nusserwanji Kanga® has followed more closely the 
order of Persian alphabets. Drs. Hang and West have 
followed most closely the order of Persian alphabets, alif, 
be, pe, etc.^ Dastur Dr. Peshotan Behramji Sanjana has 
followed the order of the Sanskrit alphabet, which order 
is followed by our Gujarati Mahrathi alphabets.^ Brvad 
Sheriarji Dadabhoy Bharaeha, who has named his Pahlavi 
Series “ Pahlavi-Pazend Series,”® also gives the alphabets 
in the order of Persian alphabets. But the order of the 
alphabets in all these authors varies a little. 

In the second set of alphabets, termed Avesta va Zend 
also, the Eiviyat follows an order of its own, mixing up 
the vowels and consonants. Mr. Sheriarji Dadabhoy 
Bharueha,® Mr. Kavasji Edaiji Kanga,'^ and Mr. Tehmuras 

1 The existing old Mss. in the present forms of their binding, do 
not begin with the alphabets* Vide my Introduction to the Litho- 
graphed Text, pp. 40-41. 

2 Hl5t cl^l ^^^<1 

3 An Old Pahlavi- Pazand Glossary (1870), Appendix Y. The 
Pahlavi Alphabet, p. 25. 

4 A Grammar of the Pahlavi Language (Gujarati) (1871), pp. 2-3, 

5 “ Lessons in Palilavi*-Fazend,»» Part I (1908), p. 1; 

6 Brief Outline of Zend Grammar for the Use of Students 

(1863), 7 A Practical Grammar of the Avesta Language* 


■ > BABAB HOEMAZ^^ " ITl 

"Dinsliaw Anklesaria^ all follow the, order of' Sanskrit 
■alphabets. 

After the alphabets, follow a kind of memoria teeli- 
mica, which seems to have been intended for ehiidren., 
We^ in Bombay, are not familiar with it. Even the cMld- 
;,reii of the present generation at Naosari, the Iieaclqaarters 
-of the Parse© priesthood, are not taught this. It was 
taught about 50 years ago at Naosari., But the Parsees,at 
Udwada still teach this memoria teehiiiea‘^ to the children. 
It seems that, at first, the ehiidren were taught to read 
their Avesta prayers in Avesta characters, and not in 
Gujarati characters, as at present. So, the ehiidren began 
their very first lessons with the Avesta alphabet and this 
memoria teclinica was supposed to help them. When I 
was at Udwada, about seven years ago, I learnt that, in 
the ritual of the Naojote ceremony there, the recital form- 
ed an important part. It seems, that the learning of the 
alphabet was thought to be a religious or ];)‘ious duty, as it 
helped the initiates to read their scriptures in its original 
characters. So, its recital formed a part of Ihe Naojote 
‘ritual. Though, nowadays, the prayers are taught in Guja- 
rati characters, the former practice of the recital of the 
Avesta alphabets in the form of their memoria teehnica 
continues. I give below this memoria teehnica in Gujarati 
characters, as now recited : 

ORSiaH 

oysY'O'^'^H'dSi 

'IMW- 

SHdaH sy'=H=^^ §»l5}l dinSi dHlSH 

1 (Yazaslma nhang) (1888). 

2 Sheriarji Dadabhoy Bhamcha speaks of these as possibly 
.certain aphorisms like those of Fanini (vide his paper “ On the 
J^ccurate Pronunciations of the Avesta,” in the Spiegel Memorial 
Yolnme, edited by me, p, 55) * 
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I 

The first Volume opens with the alphabets into two 
, , , setsl The first set is headed as 

Aiphribets. , , i i i 

ciix Tlie second is iieaded as 

(p. 2) 3 As to the first, the Falilavi or 

Pazend alphabets, the order of the letters is one which 

differs from those given by our recent authors, who all also 

have not followed the same method. The Rivayat follows 

well-nigh the order of the Persian alphabet. Ervad Kavas- 

ji Nusserwanji Kanga^ has followed more closely the 

order of Persian alphabets. Drs. Haug and West have 

followed most closely the order of Persian alphabets, alif^ 

he, pe, etc.^ Dastur Dr. Peshotan Behramji Sanjana has 

followed the order of the Sanskrit alphabet, which order 

is followed by our Gujarati Mahrathi alphabets.'^ Ervad 

Sheriarji Dadabhoy Bharucha, who has named his Pahlavi 

Series ‘‘ PahlavhPazend Series,’ also gives the alphabets 

in the order of Persian alphabets. But the order of the 

alphabets in all these authors varies a little. 

In the second set of alphabets, termed Avesta va Zend 
also, the Riv4yat follows an order of its own, mixing up 
the vowels and consonants. Mr. Sheriarji Dadabhoy 
Bharucha,^ Mr. Kavasji Bdaiji Kanga,^ and Mr. Tehmiiras 

1 The existing old Mss. in the present forms of their binding, do 
not begin with the alphabets. Vide my Iritrodiiction to the Litho- 
graphed Text, pp. 40-41. 

2 HIS cl'ft Hill'd ^'Ui. ^cTH* !ry.=fi. 

3 An Old Pahlavi- Pazand Glossary (1870), Appendix Y. The 
Pahlavi Alphabet, p. 

4 A Grammar of the Pahlavi Language (Gujarati) (1871), pp, 2-3, 

5 Lessons in Pablav!-Pazend,»» Part I (1908), p. 1; 

6 Brief Outline of Zend Grammar for the Use of Students 

(1863). 7 A Practical Grammar of the Avesta Language, 
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"Dmsliaw^ Anklesaria^ .all follow the "Order of Sanskrit 
riilpliabets. 

After the alphabets, ' follow a kind of memoria tech- 
mica, which seems to have been intended for children. 
We, in Bombay, are not familiar with it. Even the child- 
:.ren of the present generation at Naosari, the headquarters 
of the Parsee priesthood, are not taught this. It was 
taught about 50 years ago at Naosari. But the Parsees at 
Udwada still teach this memoria technical to the children. 
It seems that, at first, the children were taught to read 
their Avesta prayers in Avesta characteis, and not in 
Gujarati characters, as at present. So, the children began 
their very fii*st lessons with the Avesta alphabet and this 
memoria technica was supposed to help them. When 1 
was at Udwada, about seven years ago, I learnt that, in 
the ritual of the Naojote ceremony there, tlie recital form- 
ed an important part. It seems, that the learning of the 
alphabet was thought to be a religious or pious duty, as it 
helped the initiates to read their scriptures in its original 
cHai^acters. So, its recital formed a part of Ihe Naojote 
ritual. Though, nowadays, the prayers are taught in Guja- 
rati characters, the former practice of the recital of the 
Avesta alphabets in the form of their memoria technica 
continues. I give below this memoria technica in Gujarati 
characters, as now recited : 

HiJS SISR H Hoy'SK) oppm 

ygan'H (r/ff/oyaHySi 

SH'lKHSiH WW- 

snySi shiShI iJnSl y^ll5{ 

1 (Tazashna b4 uirang) (1888). 

2 Slieriarji Dadabhoy Bharixelia speaks of these as possibly 

.certain aphorisms like those of Panini his paper Oa the 

Jiocurate Froaunciations of the A¥esta,»» in the Spiegel Memorial 
Yolume, edited by me, p, 55). 
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HSiH HSIl (=1) (iV 

I think this memoria techniea was intended to group- 
the letters according to the similarity of sounds. For 
.example, the first word {gagaya) is meant to say 

that there are three forms of ‘ga’ (^Oj viz., and ■" and l.- 
(the second is the Pahlavi character). The next word seems to- 
say that there are two forms of ‘ ang’ ( * and ■^). The third 
word says that there are two forms of Mi, viz., ^ and 
The interposition of the next word is not intelligible. 
Then the next form zazay says that there are three j 's, viz.^ 
^ and *** and ‘J*- The words after this group seem to have- 
been meant for illustration, but are much corrupted. Them 
the next group is that of the dentals, and and so on. 

I think that we find the clue to the proper understand- 
ing of the efficacy of the recital of the 

The Clue to the Avesta alphabet in group, in an old 
Eecital ot the Al- _ . , . i r r i ■ i •< le • 

phabet in groups. Jewish custom or beliel, which itselr is- 

traced to old Zoroastrianism. We read 
as follows in a book on Jewish Mysticism “ ‘ Thus in 
J, E. BerachOth, 55 a, there occura the remark^ 
6 Bezabel (the architect of the Tabernacle in the desert) 
knew how to join together (le-tsa-rcf) the letters by means 
of which the heavens and earth were created ’. This is be- 
cause he was filled with the spirit of God with wisdom and 
understanding (Exodus XXXI, 3), and this wisdom is the 
same as that of Proverbs III, 19 : — ‘ The Lord by wisdom 
founded the earth.’ This belief in the magic power of the 
letters of the alphabet can he traced to Zoroastrianism and 
ultimately to Chaldae — as Lenormant has shown in the 
Chaldean Ma gic. 

1 Vide “ "MW cldl by Ervad 

Nosherwan Nowroji Unwala (1922 A.C.), p. 168. 

2 Jewish Mvsticism (The Quest Series, edited by G. K. S- Mead)' 
by Dr. J. Abelson (1913), pp* 100-01. 


■ We 'see 'from this, that possibly, in' olden times/ somt 
-extraordinary influence or charm was attributed to a eer- 
tain grouping of the letters of the alphabet and to its, reci- 
tal. It is the relic of this custom that we see in the old 
.orthodox stronghold of Zoroastrianism in India. 

II 

YATHl, ASHBM. 

Then follows (on page 3) the text of the I’^ath^ Ahfi- 
vairyd prayer. It is not correct. We 
yy^o^r errors: {a) The word Shkyao- 

thnanAm is given as ShkyaothmianATn. 
ih) The word KhshathremchA is given wrongly as Khsh- 
thremchai. (c) The words A yim are given as one word 
as iiyam., {d) The word Dregubyo is given as Daregaobyd* 
We know that our children, almost all, of the last generation 
and many of the present generation, pronounced the text 
of their common prayers incorrectly. This Rivayat sug- 
gests that the inaccuracy was not of the present times. It 
had begun about two to three hundred y^ears ago and it has 
come down from generation to generation. The early reli- 
gious preceptors, who learnt the prayers traditionally from 
mouth to mouth, continued the errors upto now. In spite of 
our efforts to learn and teach correct pronunciation, there 
are lapses here and there, and now and then, even now. 

This prayer, otherwise known as Ahunavard very pro- 
perly begins the RivAyat, and the Ashem Voha, otherwise 
briefly spoken as Ashem, very properly follows it. This 
-order is seen in our usual words “ Yath4 ashem’'. We do 
not speak “Ashem yath4’\ when we speak of a person or 

1 I'he word Ahunayar is Av* AhuBa vairya, i.e., the Will {vairya 
•from Lat. valle^ Yt* mMloitf wish) pertaining to the Lord 

|ahn anghu). 
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child saying his few brief prayers But 

this order of precedence is now inverted. We see that oun 
recent prayer books give the Ashem first and the Ahunavar 
afterwards. 


After giving the text of the prayer, our Rivayat speaks* 

Different sub- of the following different subjects con- 
jects relating to , . , . 

the Ahunavar. nected With it 


(1) The 21 words of the Yatha Ahu Yairyd prayer and 
their connection with the 21 nasks^ on the authority of 
the RivAyat of Behram Punjiyeh (p. 3). 

(2) The contents of the 21 nasks on the authority of (a) 
the EivAyat of Kame Bohreh (p. 4), (5) of Nariman 
Hosliang (p. 7) and (c) of Shapur Bharuc'ii {i.e., of 
Bharuch) (p. 9). 

(3) According to the RivAyat of Bahman Punjiyeh, 7 out 
of the 21 nasks were on religion (dini), 1 on natural or 
physical subjects (tob’t and 7 on astronomy and 
astrology {najumi) (p. 13). 

(4) The accounts of the nasks from the above Riv&yat end 
with statements that the recital of the nasks led to the 
removal of the influence of Satan, to the performance 
of miracles (pp. 7 and 9) and to circumstances that may 
lead to an early arrival of the future apostles (Behram) 
Tarjavand, Peshotan and Hoshedar (p. 13). 

(5) Vazan (lit. weight), ie., the influence of the recital of 
the Yatha. Ahh Vairyfl^ to obtain successful results of 

1 For the contents of the Nash, vide my contribution in “ The 
History of the Parsees?’ by Mr. Dosabboy Framji, Vol. II, pp. 1.57-64. 

2 The Yathft Ahff Vairy6 formula is also spokeu of as Ahunavar 
(Yasna XIX, 3). I will use this short word. For some further 
details about the Ahunavar, tide my “ Religious Ceremonies anct 
Customs of the Parsees,” pp. 341-48. 
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various undertakings according to the EivAyat of Bah-> 
^ ..matt Punjiyeh (p. 13). 

Different If place, position). oceasions, 
^ require the recital of several AhunaYars 

Eecitals of the 

Ainmarar ob va- for the successful results of the under- 
rioiis occasions. taldngs. The following table gives the 
number of recitals^ 

No. of ' 

Works. Ahunavars.. 

(а) When you go out for a certain work, 

at each step (mtirtaheh) of that work, and on 
return home after finishing the work ... 1 

(б) When you begin an impoi'tant conversa- 
tion with a person ; when you go before a 
learned {alim) or great (buzorg) person ; when 
you go down into water or a river ; when you 
go to borrow money or to ask back the money 

lent; on leaving and entering your house ... 1 

(c) When starting for a Journey (safr), so 
that Behram Yazad (the angel presiding over 
yietory) may keep you safe ... ... 21 

(c^) When you bless others'^ ... ... 2 

ie) When you begin a fight with somebody 6 

(/*) When you sow a seed or 

till the ground (kisht Tciiri) or plant a new 
tree, or do things of that kind {misal im) as 
regards cultivation ... ... ... 9 

{g) Before cohabiting with your wife {ha 
mn shehvat) ... ... ... 6 

1 pp. 34 ;m6. 

2 It- is for this reason, that the Tandarusti (Bc-nedictioD) and the 
marriage prayers begir* with two Ahunavars. 
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No« of' 

Works, AliunaYars, 

(A) Incase the woman is a virgin {mn4 
Aaifer), at the time of the first cohabitation 
■after marriage ... ... ... 11 

(i) When yon propose asking one’s 

daughter in marriage for your son or offering 
jour daughter in marriage or for betrothal ... 15 

(i) When your children go out for some 
good work {har-i liliair) “• 6 

(A;) When you buy cattle or quadrupeds 
(cheliar ptie) or when you strike a peg in the 
ground for tying them {mtkh ha rae bastan) ... 10 

(?) When you climb a mountain or ride to 
the height of a fort or cross a bridge ... 12 

(m) When you go down a cave or in some 
underground place (depth ta^am) or into 

a cellar {taJi-klianeJi) ... ... ... 12 

(n) On starting to go to another city or 

village, and on entering into that city or village 13 

(o) When you have lost your way ... 13 

At the end of this subject, it is said that Dadar 

Ahurmiizd had told Zoroaster that Yatha Aha Vairyd is the 
striker of the Devs and the protector of the tan (zad§.r-i 
BivAn va pashan-i tan, p. 14). This is a reference to the 
Vendidad (Chap. XIX) where Zoroaster is represented as 
destroying Ahriman by the recital of the Holy Word* 
Ahrimaii himself declares that he is beaten by Zoroaster 
by the recital of Ahunavar (Ashisang Yasht, Yt. XVII, 20). 
The Sarosh Hadokht speaks of the Ahunavar as the best 
victory-giving prayer (Ahtoo vairyd vachilm verethra- 
jastemo, Yt. XI, 3). The Yasna (Chap. XIX) speaks^ 
of the efficacy of the Ahunavar prayer. As to what the 
Eivayat says of the protection of the body by the Ahunavar, 
we have the oft-repeated prayer-sentence of the A vesta 


m: 


JDABAB BOBMASDTAb’s ■BITATAT 

Vairlm tanuni pititi, vide Sarosh B&J)': 
Ahiimavar protects the body'^^ 

On the subject of the eiBeacy of the Ahunavar prayer, 
theEivayat of Shapur Bharuchi (p. 14) differs, here and 
there, in the number, the number of Ahunavars for 
cohabitation as given by this authority is 10, while 
Bahman Punjiyeh gave 6. 

‘(6) The number of Ahunavars to be recited in the 
commencement of Yasna celebrated in honour of the 
different Yazatas is given on the authority of the 
EivAyat of Kameh Boreh, Kameh Shapur, Dastur 
Barzoji, and Bahman Punjiyeh (p. 14). 

(7) The numbers of Ahunavars to be recited in lieu of 
different prayers, when one does not know the prayers, 
are given on the authority of the Rivayat of Kamdin 
Shapur, Bahman Punjiyeh and others (p. 15). 


If one did not know the different prayers, which he had 
to recite, he could substitute for these, the Ahunavar and 
recite it a number of times, c.g., 103 Ahunavars for the 
Khurshed Nyaish, 65 for the Meher Nyaish and so on.^ 


The Rivayat gives the meaning and the value or 

Ashem Vohu efficacy of the recital of Ashem Vohu on 
various occasions (p. 16)- 


In copying the text for this lithographed copy, the 
copyist has, by mistake, omitted some portion on p. 17, 1. 4, 
after the word j ^\ (last but one word I. 4). The omitted 
portion is as follows : 



1 For further details, my ** Heligioiis Ceremonies and 

Costoms of the Parsees/Vpp, S42-43. 
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^y. 

Ou*— ia J iS" 

The last word of third line he jtistand is miswritten by the 
copyist for ie-Jchtispcmd- 

, The value or efficacy of the recital of one Ashem^ if 

The Yaliie of recited on just the proper occasion, is seve* 

the recital of times more than that recited on other 
Asbem Voaii on , t i? n 

different occa- occasions* The order runs as loilowb • 

(a) The recital of one Aslieni before meals 
as grace is equal in value or meritoriousiiess to ten on 
other ordinary occasions- (&) The recital of one after meals 
equals 100 on other occasions, (c) The recital of one 
before going to bed at night equals 1000-.., (d) The 
recital of one on turning on the bed from one side 
to another {dar pelilui ha pehhd) equals 10000. ie) The 
recital of one on arising {khastan) from bed in the 
morning equals 100000. (f) The recital of one when 

life departs ijan Jeandan) equals the value of the whole 
world with its contents. If the person himself who is 
on the point of death, is unable to recite an Ashem, then 
the friends who may he present may give an Ashem 
Yohu in the mouth (dar deJian dehand) of the dying 
person, i.e.^ help him to recite word by word or themselves 
recite it near his mouth. 

The present practice at timesis for a near relative or 
friend to recite an Ashem Vohu in the ear of the dying 
person, so that he may, even by thought, follow it. Such a 
recital of the Ashem Vohu at the last moment helps the soul 
of the dying man to go from Hell (ie,, if he is destined to go 
to Hell for his bad life) to Hamestagehin ; and if destined for 
Hamestagehto, from Hamestagelito to Heaven ; if destined, 
for Heaven, from Heaven to the Higher Heaven (Garoth- 
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man, Garodemana of the Avesta, House of blissful songs) ; 
if destined for the Higher Heaven, from the Higher 

Heaven io the still Higher ' Heaven (Pashum, Ehto,: the 

very first or the highest stage). 

The meaning, purport and object of the Ashem Vohu 
prayer and a short dissertation of about two pages are 
given on the authority of the EivAyats of Kama Bohreh, 
Shapur Bharuehi and Sad-dar nazm (Chap. XG which is 
repeated in a slightly varied form on the authority of 
Andhiaru Peshotan Daji). The whole subject ends with 
10 couplets, one of which gives that familiar advice that 
“ Do not do to others what you think is not good for you. 

Here, in this account of the meritoriousness of the 

_ , ^ , Ashem Vohu prayer, we have an instance 

instance oi iiow 

subsequent writers of how subsequent writers or commenta- 

times, go on adding to the injunc- 
tions and precepts of former pious writers. 
The Avesta Hadokht Nask (Chap. I)^ treats of the efficacy 
and meritoriousness of the Ashem. We there read that one 
who recites this prayer, which praises Asha or righteousness, 
praises Ahura Mazda Himself (iMd. 4-5) and His creation,, 
water, earth, cattle, trees etc. It reaches in efficacy to the 
standard of the Ahiinavar (s. 7). One Ashem recited before 
meals is worth 10, recited on other occasions {iUd, 11). 
One Ashem recited after drinking the consecrated juice 
with good thoughts, good words and good actions is worth 
100, recited otherwise 16). One Ashem recited 

before going to bed is worth 1000, recited otherwise (s. 22). 

1 Westergaard’s YasM fiagnaent XXI, l-l?, p, 2‘J4. TVdc “The 
Book of Arda Viraf ’’ Text, Translation etc., by Hosbangji, Haug, West* 
pp. 271 et seq^, for the Text; pp. 30B ei for Translation. Vide my 
Beligious Ceremonies and Customs of the Farsees/’ pp, 34S-49, 
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•Otte recited on leaving the bed in the inorning with good 
thoughts, words and actions is worth 10000, recited other- 
wise. One recited by a person on his death bed is worth 
the region of Khanirath- Now, comparing this with what 
is said above in the Rivl,yat, we find several additions. 
The largest number of the Hadokht Nash, viz., 10000 
is increased to 100000. When the A vesta speaks of the 
occasion of going to bed and I’ising from bed, the Hivayat 
speaks also of turning from one side to another in bed. 

Ill 

THE SACRED SHIRT AND THREAD^ (pp. 22-36). 

Various rules, regulations and observances are men- 

The a symbol tioned on the authority of various Riva- 

of the ideal of yals and of the Saddar (Nasr). The 
Service. . . , . . , . t • « •» 

tying 01 Kusfi IS a kind of ty^ng of the 

waist for the cause of religion {Ttamar landagi-i Din ast),^ 
and so, all should put it on, on coming to puberty 

It reminds one of doing one’s duty. 

The idea of service (hffraffflpi) to God is carried here 
further, and it is said for women, that 

thV* Wea°'of”ser^ faithful Women, who, putting 

vice. on tlie Ttusti, stand in the service of their 

husband, please God. That service is a 

1 For the Avesta and Pahlavi writing on this subject and for 
the initiation of a child with the investiture of the sacred Shirt and 
Thread, ride my paper on The Initiation Ceremonies and Customs of 
the Farsees (Journal of the Anthropological Society of Bombay, Vol, 
XI, 454-4*73, Vide my <• Religious Ceremonies and Customs of the 
Parsees/» p. 178-96). 

2 The Dadistan-i Dini takes a similar view (Questions 38 
and 39). 

3 The word 18 on p. 24 1. 1 is a mistake for 15. Vide 

Bombay University Ms. Vol. I,f, 117 A, 1,14. 




hormaedyab's eivayat ' ,; ■■ ' 12„t: 

kind of service of God. If they fail to say their daily 
necessary prayer of Kliurshid NyAish, it is pardonable as 
long as they, with the huBti on their waist, stand in the 
service of their husbands. We read (p. 25, 1. 1 et seq.) : 

At the age of 16 when man put on the husti, they shall 
say the Kliurshed Nyaish. The women shall put on the 
hmti and, standing before their husbands and folding their 
hands upon their breast (kash), may offer their homage 
{nemaz) to tWiT husbands and say: ^WKat is your desire ? 
What is your order? (Tell me) that I may fulfil it. What 
is your wish (morad)^ ? (Tell me) so that I may act accord- 
ing to your wish 

If the woman is unmarried or has no husband, she 
may put similar questions to her father, or, failing him 
to her brother, or, failing him to the elder (^d?dr) of the 
family. If she pays her respects nine times (nuh bar sejd 
burdan) to such elders (husband, father, brother or elder), 
and is busy (?nus7igke?) in the household work that they 
ask to be done, Dadar relieves her from the obligation of 
saying Nyaish, ic., the daily obligatory prayers. God says: 

Every time that the husband is not pleased (khushnud) 
with his wife, I also am displeased with her/ ^ 

All this shows that with the idea of symbolically tying 
the kusti on the waist was associated the idea of Service, 
of Duty, “-service or duty to whom it was due, “-from God, 
downwards. We read the word nemdz (homage) in this 
connection in the Eivayat and this word nemm which is 
similar to the Indian is the word nemangJi of the 

Avesta, and it is said in the Vendidad (Chap. Ill) that 
one who shuns his we mo, his duty, is a thiel^^ 

1 The letter mt’ ‘ and ’ after this word (p. 1. 3) is a mistake, 

BU (the Bombay University Ms.) (f. 117 a, 1. 16) very properly gives 
it as he. 

2 Vide forkmti my “ Reiigious Ceremonies and Customs of the 
Faisees,’^ pp. 183- 189. 
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Tlie age of maturity, before whieh one must put on 
histi, is 15. On the authority of the 
Age forinvesti- Rivayat of Behedin Jasa, the age is given 
as 14. Seven is generally the age of 
investiture. Herodotus (I, 136) and Strabo (Bk. XV, Chap. 
Ill, 18) speak of the age of the eoinineneemeiit of education 
among the Iranians as five. A part of this education 
seems to have consisted of education for preparing for the 
investiture. Plato (1st Aleibiades 37) gives the ages as seven. 
The Vendidad (Chap. XV. 45) and the Dinkard (Dastur 
Peshotan Vol. XV, chap. 170) seem to support Plato. For 
unavoidable reasons, the investiture may be postponed to 
the age of 15.^ 

It is further said, on the autho rity of the 46th chapter 
of the Saddar (Saddar Nasr),^ that when the Dasturs 
speak of 14 years as the age of puberty, they take into 
consideration the nine months of the child’s being in the 
womb of the mother (neJi tmh he dar shehan-i mtidar 
biideh and, p. 25, 1. 2). If one does not put on hiisti at 
15, he deserves to be stoned {sangsdr hardand). Water 
and bread arc unlawful Qiaram) for him. 

. If one walks three steps without a hitsti on his body, 

The Sin of the sin of one 

Walking without /flrmaw (<bb j). The Gujarati Riv&yat of 
the hmti. Darab Hoi'muzdyar speaks of one farmcLn 

&s,Z2tcinhs{iXiy The diram (rj'>) of the Persian 
Riviyat is the idnk of the Gujarati Eivayat. So, the sin 
of one farmdn seems to be of the value of 32 dirams, i.e., 

1 Yidemj “ Eeligioua Gereixionies and Gastouis of the Parsees/' 
pp. 179- 1 SO* 

t Vide ** Saddar Nasr and Saddar Bnndeheah/* by Bomanji 
Dhabhar (1908), p. 35, 

3 Si. ^uiHcl. Hi. 



it can be atoned by a deed of tbe meritoriousness of 32 
dirams. If one goes further than 3 steps without the Jcusti, 
for the fourth step he incurs the sin requiring the recital of 
1200 YathS Ahu Vairy6 (Yathd, Ahu Vairyo Ice hasar va 
dowist deram sang). This is said on the authority of the 
Epistle (makttib)'^ addressed by the Dasturs of Persia to 
Manoekshah Changashah. 

Women also should put on the Jciisti eontinuousiy. 
3. Women and From a question referred to (p. 23,1. 6), 
the kusii. on the authority of the Eivayat of Nari- 

man Hojhang, it appears that, perhaps, at one time, in 
some places, the women, when engaged in some good work 
(Mr-i-khair) put on the kusti, but after that ( ^ 

removed their kusti from their body {kushadek mikunand). 
The reply prohibits this (kushadeh kardan na mi shay ad) ? 

If one keeps kusti always on his body, he shares the 
meritoriousness of the good deeds 
Meritoriousness of performed by his co-rehgionists in all 

co-religion i s t s ’ parts of the world, whether they be in 

ds 

Kangdez or Kashmir or Iran vej/^ 


1 We do not know what particular letter is referred to. Perhaps 
the reference is to the Rivayat of Aspandyar Yazdyr (1535 A,C.), 
addressed among others to him. {Parsee Prakash I, p* 8, Vide my 

Few Events in the Early History of the Parsees,*» p. 94.) 

2 It is said that even now, in Persia, some Zoroastrians do not 

.always put on the kmtL While travelling in Persia, in ISTovember 
1925, I remember the Parsee chauffeur of our motor-car telling me that 
he did not put on the husti always* He had it not when he drove 
•our car. , ■ , „ 

3 IrAnvej is spoken of here as Ir9,ii kaviz p. 

L IS). I do not understand why it is so called, Kaviz means **a 
measure, a bushel Perhaps letter * k» in the Pahlavi word vizak 
bas changed its place, by mistake, from the end to the 
foeginning. 


124 : THE E. E. OAMA OBIENTAL INSTIiaTE 


"When one does not keep the hiisti, he foregoes that 
advantage of co-meritoriousness.^ 

It is said, on the authority of the Saddar Nasr, that the 
putting on of the four knots during 
of the^fcusft' process of putting on the hmti shall 

be aeeompanied by four thoughts, «g., of 
(1) Unity of God ; (2) Faith in the Mazdayasnan Religion j. 
(3) Faith in the prophetship of Zoroaster ; and (4) the trinity 
of good thoughts, good words and good actions. A number 
of verses from the Rivayat of Bahman Punjiyeh alsO' 
says the same thing. The sacred thread is put round 
the waist in three turns {band -^i). These three bands 
symbolize Jiumata, hukhta and hvarsJita, i.e., good thoughts, 
good words and good deeds. 

Kusti is a symbol whereby the Iranians are distinguish- 
ed from the non-Iranians. KingJamshed 
boi. was the first to put it on. Minochehr 

had put it on, Spcndarmad had put it on, 
when Minochehr saw her. Even the Ameshaspands had 
put it on when Zoroaster saw them. 

It is said (p. 29, 1. 6), on the authority of the Rivfi,yat 
7. to of Kaus Kamdin, that it is the business 

be prep.'ired by (pisheh) of the Dasturs and Herbads to 
weave the kusti out of 72 threads, and 
that, from white wool and not black wool (sicth pashan). 
The present practice is that the women of the pi'iestly class 



1 The idea at the bottom of tliis etat( meat seems to be, that 
when one does a good act, he must not do it with the idea of having 
its meritoriousness confined to himself, but with that of sharing it 
with his whole community. This idea is reflected in the Dibacheli of 
Afringan, where the worshipper says, that he made his offerings etc. 
with a view, that the meritoriousuess of the action may go to the 
treasury (Ganj)of God. Vide my “ Keligious Ceremonies and Customs,’’ 
:p;:382.:: : ■ ^ ■/ ' " 
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weave tie kusti and the priests consecrate it with a special 
recital of prayer. Of late, women of the laymen class have 
been clandestinely weaving the kusti, and this having come 
to the notice of the women of the priestly class at Naosari, 
they raised a protest in the public Parsee papers and said 
that it is only their privilege to do so. 


Darab Hormuzdyar describes the method of the investi- 
8. The method ture of a child with the sacred shirt and 
thi*ead, not on the authority of any 


of Investiture of 
the {rmish- 

i nao-pusMnidan, EivAyat or epistle from Persia, but on 

p. 29, U 10)- Indian Dasturs. 


He says: 




(p. 29 , 1 . 12 ), The investiture is called Naozud Oiiy) 
and the following details are enjoined : 

(а) The child to have bath in the beginning. 

(б) To sit face to face before a Herbad with the face 
towards the Sun. 

(c) To put on a new cap (kiilah-i nao). 

(d) The child to have a clean piece of cloth to make 
panam ipaddn),^ 

(e) Then the Herbad must make a Patet before the 
child (pish-i n patet hardan) and the child also 
to do so. If the child does not know the Patet 
by heart, it may recite Ahunavars. 4^ other 
priests and laymen also shall recite the Patet. 

(f) The child to be made to stand facing the east 
(in the morning) and the sacred shirt to be given 
in its hand. 


1 In the recital of the Fatefc, which forais a part of the 
ceremony, the making of the j^andm or padcVu is necessary. It is 
made by folding the end of the long left band sleeve of the dresa 
ijdrm) over the hand {Vide my paper on the “ Frayer Gestures of the 
Fersians.” Journal B. B. R. A. S., Yci. XXV, pp. 516-20. Vide my 
Asiatic Papers, Part III, pp. 
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ig) The following formula for accepting the religion 
shall he recited: “ Din-i beh rast va danist ke 
Kh6da he khalk firastM in hast ke Zartusht 
avordeh ast. Din din-i Zartusht din-i Ormazd 

dad-i Zartusht. Yatha Ahu vairyd .”(p. 29, 

11.17-18). "With the recital of the word “ Shyao- 
thananto” in the Yatha Ahu Yairyd prayer, the 
shirt shall be put on the child and the Ahunavar 
completed. 

At present, («) the above Pazend recital, spoken of as 
the Kalmeh-i Din, i.e., the Word of Religion, is preceded 
by the usual fomula of Invocation, “ ba nam-i Yazad”, etc., 
and by the formula of rasisMiiao, cMstyao, which forms 
the JcJishmiman of the Yazata Din, which presides over 
religion, (b) Again, the recital of the Ahunavar is preceded 
by an Asliem. 

(h) Then, the child is made to stand facing the 
direction of the Sun, During all the above ritual, 
the child was to face the Bast, whatever be the 
gdJi or the part of the day. But now, when the 
sacred thread is to put on, he is to turn to the 
Sun. If the investiture takes place in the mor- 
ning (Havan gah), no change of direction is 
required; but if it takes place in the afternoon 
(TJzairan gah), then the child must face the West. 
The Herbad shall, standing at the back of the 
child, who is to catch hold of his hands (kudak har 
dodast-i Herbad muhakam giraftan, p. 30, 1. 1). 
Then, the Herbad, holding the ikusti in his hand, is 
to recite Ormazd Yasht up to “ Vidhvao mraotu”.’^ 
Then, both he and the child are to recite the 

1 We find from fchisf aecount of the ritual, that the present 
praotice of most of the priests, to recifce peresat Zaratushtro Ahurem 
Mavdlm’* after vidhvfi,o mraotu is not correct. 


daeab hobmazbtabV' Bivayat ; . 12 ' 7 '; 

Mtang-i ktisti (Ahiira Mazda ■Khoclai). During' 
' this recital, the Herbad is to put on the sacred 

\ thread over the cliild. All this ritual is' as , at 
present. 

Then both shall sit down on the carpet and the 
priest recite Atha ima vacho’’ etc. 

(i) Then a mixture of pieces of dates (piircheli-i- 
Jchurma), nuts {jaud), rice {Hranj yani 
cMval) shall be sprinkled over the child by the 
priest, with the recital of the tan-darusti^ 
the Benediction prayer. The mixture used now- 
a-’days varies a little. Now-a~days, they generally 
use grains of pomegranate in place of dates. Some 
use raisins also. Then, it is enjoined that all 
present are to hold, during this part of the 
. ceremony, their hands on the head of the child. 
The Herbad is to go on throwing the above mixture 
till the recital of the tan-darusti is finished. 

(&) At the end of the ceremony, the child shall 
perform the HamAzor^ with all the people who 
have assembled to witness the ceremony. 

We saw above, that after the investiture of the child 

The Becital of sacred shirt and thread, the 

the Hoshbam, not ofiiciating priest has to recite the prayer 
^npxned. imam vaelid. ’ ’ This prayer precedes 

the prayer, known as Hoshbam proper, beginning with the 
words, ^*Nemas^ t6 ushbAm/^ In modern practice, the 

1 For HamAzor, vide my paper on *<The Kiss of Peace 
among the Bene- Israels of Bombay and the Hamazor among the 
-parsees’^ (Journal of the Anthropological Society of Bombaji 
Yol. Till, No, 2, pp. 84-95. Fiie my Anthropological Paper®, 
Part 1, pp. 283-94. Vide mj “ Eeligious Ceremonies and Customs of 
the ParsW* pp. 401*7 at present, this hamdzor by the child is not 
.:|jractised«'' r. v 
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■whole of the Hoshb&mi is recited, but aceordiBg to this 
Bivayat, that was not the practice about 300 years 
ago. The Rivayat enjoins the following recital only:— (1) 
Atha imam vach6, upto frasravdish ; (2) Five Ahunavars : 
(3) Ahunem vairim tanum paiti; (4) one Ahunavar; 
(5; Kem na Mazda; (6) Yatha ahft vairyO 21 and Ashem 
Yohn 12 ; (7) Then, Ahmai raescha. We see from this, that 
modern practice has added to the recital- The former’ 
practice did not enjoin the recital of the Hoshbam. 

According to the Rivayat, the investiture can take' 
Investiture in place in the afternoon in the Uziran gih- 
the Uziran gain Hoshbam which, as the word it- 

self indicates, is a prayer of the dawn or the early morning, - 
the celebration of the Nao jote did not require its recital. It 
seems that the recital of the Hoshbam was an after-thought 
or an after-arrangement. The afternoon investiture latter- 
ly ceased, Upto about 40 years ago, there was no after-- 
noon investiture. I remember that, when about 40 years- 
ago, it began to be introduced, a high priest objected to it, 
on the ground that the Hoshbam, which was then usually 
recited, could not be recited in the afternoon. It appears 
that, when the afternoon investiture ceased for some' 
reason or another, and when the Naojotes were celebrated 
jn the morning, the priests, knowing that the “ atha imS 
vach6” prayer began the Hoshbam prayer, took to reciting 
the whole of the Hoshbam. Then, when the afternoon 
investiture began to be re-introdueed, the fact of the 
recital of the Hoshbam, a morning prayer, wherein one 
paid homage to the Dawn (Nemase te Hoshbami, i.e.r 
Homage to Thee, 0 Dawn!), which was a later innovation, 

1 Hoshbam, Ue., dawn (cf. Fr, auhe) from ^3^ to shine 

bright), briiJiaiit. Vide for 
this -prayer, Spiegel’s Khordeh Avesta, Bleeck’s Translation, p. 5; 
Paifmesteters Zend Avesta Vol. liiTP* 688-90. 
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-was put forth as an objection to the afternoon-iii¥estitiire« 
..Now-a-days, in Bombay, nearly 75 out of hundred are 
„afternoon-iii¥estitiires. So, some priests recite only a part 
of the Hoshbam, and some recite, in its stead, Doa nam 
..Setayashna. To resort to the old practice of the Eiv^yat 
■^•seeais to be the proper course.^ 

The Bivayat describes the ritual of preparing the histif 
9. NiranCT 4 kusti Under the heading (p. 30, 

CntUngand’Cot! ’’ Sives tM nirmg, but 

•■secrating of' the does not describe the preliminary parts 
which precede the nirang. I will refer my 
readers for this; 'subject to my book on Eeligious Ceremo- 
nies.^ The Nirang itself is given b}" Westergaard, in Ms 
Miscellaneous Fragments, as Fragment .one,^ It is translated 
■by Spiegel^ and. Darmesteterr^ It is. given in Gujarati 
• characters by Dadabho.y Cowasji in Ms Tam am A vesta® 
According to the authority of one E-ivayat, this nirang 
is also to be recited by a person when he puts on a new suit 
■of clothes. It is spoken of there as . 


1 In the Gnjarati UHlH {Le.^ Complete Avesta) by 

Dadabhoy Cowasji (1240 A.Y»-187l A.C.) also^ we find the ritual, 
as eiijoinefl in the Riviyat CYoI, I, Ehordeh Avesta, p. 657 j. 

2 Fid^i my Religious Ceremonies and Customs of the Parsees/^ 

,pp. 184-H5. 3 'Westergaard’s Text^ p. 331. 

4 Khordeh Avesta, Bleeek^s TranslatioD, p, 191, 

5 Le i^end Avesta,- Tome III, p* 1. 

6 Vol. I, p. 611, under the heading 
^ the Nirang of cutting the husU, 

7 Darmesteter’s Zend Avesta, Tome III, p, 1, o. 1, 
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When one performs the husti., facing a hehla (tke 

lu The Front Eioon, or a lamp), nobody 

■before one to be should pass in his front within about 100 

©pen when perfor- g^^pg (gam), or OH his right or left within 
ming the kusti, . r. . i -i.-? • m ^ 

30 steps, in front and within 10 steps at 

the back. Even nobody shall walk over his head on an 

upper floor, or under him on a lower floor, within the above 

distances so as to be seen by him. This is from the Rivayat 

of Kaus Eamdin. The Rivayat of Kamdin Shahpur (p. 32) 

reduces the stringency to three steps generally. In the case 

of priests, who perform the kusti for higher liturgical ser» 

, the stringency is greater, viz., that of six« steps. The 

point is, that when one looks to a luminary or a lamp, etc , to- 

perform his Jcusti, another person shall not pass so close 

to him as to disturb him in his thoughts of prayer. At 

present, the general practice is to avoid passing close 

one’s front when he performs the kusti. 


While performing the kusti ritual, one shall face the 
;tion sun during the day and a lamp at night. 
If there is no lamp, he may face fire or 
and failing these, the South (nirnrouz). Thus, 
the morning he has to turn to the East and in the after- 
the West. ^ 


The shirt and the thread must be whole and properly 
put on. The kusti must be put on the 
waist and it must not touch the naked 
body, but must be put on a white shirt, 
not a coloured shirt which is spoken of 
pirahan4 kusti OS.) and as nmnak 


32, 1. 18. Pers, Ninieh a half or short; under garment.. 
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WMIe wearing the kiisti^ it should not be under the shirt 
jjs). The officiating priests must be very careful. 
1£ there ma'y be one cut in the' shirt .'this can be unavoid- 
ably tolerated. All must attend to these requirements but 
these ar. 0 ' particularly essential for the priests who perform 
the baj ceremony and consecrate the dartm, la the recital 
of the BaJ, one priest recites all the Baj prayers with the har- 
sam in liishaad, and a number of others, instead of reciting 
themselves/ oiily : Join, him at the recital in the concluding 
portion. ,' The, latter are spoken ■■ of ' m hdi-gir {bdj-gir 
or haz gir j) x from girdftan), i.e., takers of Bdj, Among 
these, one who holds the and r the bdj in full, 
must be very particular. about the soundness or perfection 
of his sacred shirt and thread. 


According to the Rivayat of' Eaus MahyAr and Shapur 
13 ' The I'udi Bharuchi (p. 34), when .one perfornisthe 
and Women in a woman in mens.es should be at least 

Menses. 30 steps ■ away ' from Mm, and according 

to •another RivAyat, 40 steps. Otherwise, the efficacy or the 
meritoriousness will be vitiated. They say that, in Persia, 
there were separate DastAnastan, io-, places for menses, in 
most of the Zoroastrian quarters, where women of the 
quartei's retired during the period of their monthly course. 
In India, even upto late, every house was provided 
on ground floor with a room or place where such women 
stayed during the period. When people from the upper 
floors Carrie:! b\js, ic., offerings oiDartm, fruit, etc., in closed 
vessels, to be taken to the adjoining fire-temples for being 
consecrated, the people carrying these things shouted from 
■ the steps of the ladders i.e., shut your eyes. 

;jThe women then shut their eyes, or changed their positions, 
$0 that they may not see the sacred offerings that were 
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carried to the temple.^ 

Here, in the EivAyat's account of the haj and b&j- 
gir^i.e-, the Mo bad who takes or recites 
Possible deriva- the Mjs, there is a peculiar phraseology 
tions of haj au helps us to determine the derivation 

of the word baj. I have elsewhere 
derived the word baj from or tribute. We speak of 
the anniversary of one’s death as his 6 Ai, i.e., the day of pay- 
ing a tribute to his memory. The sacred offerings of that day 
for the ritual are also called baj^ i.e., our tribute to his me- 
mory, This view may perhaps be taken to be confirmed by 
the phraseology employed there. 

Again, there is a difference of opinion, as to the 
meaning and derivation of the word Shi^v We 

speak generally as Now, in this RivAyat, we 

find the words p. 33, 1. 10). We 

read: <3^ JJ Shib-’ 

Jcusti, i.e., the shirt which is under ^t hustL So, I think, 
the word is Pers. * 7 -*^ which means “ the lower part, 
under or below.’’ The words, used for the sacred 
shirt in the Riv§,yat, are or pirahan or sM 6 . 

We do not find the word sud-reh used in the Eiv^yat. 


1 Vide my paper on ** Parsee Purificatory Ceremonies — Puri, 
ficatory Processes in Daily Life for the observances of women in 
menses and their comparison with the injunctions of Leviticus and 
“the writings of Pliny y (Journal of the Anthropological Society of 
Bombay’^ Vol* XI, pp.36S-75. Vide my Religious Ceremonies and 
Customs of the Parsees^*, pp, 171-77), 
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^ ' PATET, le. ATONEMENT ,(fp. 34-39). 

TIiC' account of the Patet^ is given, first, on the authority 
■-■of the 45th chapter of the Sad-dar Nasr, and then, on that 
^ several Rivayats. The following matters are dwelt iipoii*: 

One must always be in a state of atonement (tobaJt).^ 

^ ^ ^ because, sin, if not atoned at once, 

1. ' The state of ■ , , 

Atonement. increased every year. Righteousness 

increases every year till the death 
of a man, ie., if a man does righteous actions early in life, 
they go on increasing {digar mtshavad, ie., lit. become the 
same again) every year. Same is the case with sin. It goes 
on increasing if left unatoned. This is a version of what 
we read in the Dadistan-i Dini (Chap. X). 

It is well, if one atones before a Herbad or a Dastur or 
a Rad (chief). If the Dastur is not 

2. Atonem eat ^ t 

before a priest. present, the atonement may be made 

before one whom he may have appointed 

If no such appointed person 
be present, then it may be done before any person who is 
ramn-dust le., who is a friend of soul (le., 

a pious person who loves his soul better than his body). 
The Dastur should enjoin an atonement (tojash) in propor- 
tion to one’s guilt. If he enjoins more than what is requir- 
ed, he himself becomes guilty (ganaligdr) . If a Herbad 
(priest) himself commits a sin, a layman chief (salar) can 
ask him to account for it and even punish him (p. 38, 
II. 1^2). 

1 For the Patet or Eepentance-prayer, Vide mj <‘Eeligious 
Ceremonies and Customs of the Parsees,” p. 98- vide my Gnjarati 
.fceture clrft Held, le. Sin 'and its Atonement, in my 

‘‘ Lectures , and Sermons on Zoroastrian Subjects Part I, 
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The Pazend and Persian literature seems to show, thar 
there was, in later Iran, something like a Confession. The 
words in the Patet itself “ pish-i rad Dastur-i Dini^’ and 
pish-i sliuma vehan^' point to this conclusion. 


When a man is on the point of death, his son, daughter 
or any relative may make the sick dying, 
man recite the Patet (patit dar clahan-i 
ranjur dehand, i.e , lit. give the patet in. 
the mouth of the sick man, p. 35, 1. 1) and the Ashem Vohu.^ 


As an illustration of the efficacy of the Patet, even long 
after death, we find mentioned here a story of Ormazd^ 
Zoroaster and Jamshed. Zoroaster wanted to see the soul 
of a great man who did not see an equal of himself in this 
world. Ormazd called the soul of Jamshed from the direc- 
tion of Hell. It came like a paralytic person (shal p. 35, 
1. 12), walking on its knees, in tattered clothes and all 
ashamed. On Zoroaster's inquiring of him, God said, that 
he was Jamshed Vivanghan, who had refused a new religion, 
offered to him before his (Zoroaster's) advent and who, 
though endowed, as desired by him, with all the blessings- 
of the world, had, under the influence of Ahriman, showed 
mispride and had claimed himself to be God. Jamshed 
thereupon addressed Zoroaster to take a moral lesson from 
Ms life and downfall. Then, Jamshed repented and said 
a patet. Thereupon, he was removed from Hell and sent to 
Hamestagehan. . 

We know that Pahiavi writers have gone on amplifying 
and adding what is said in the Avesta; and so, the Persian. 
writers of the replies to questions from India also went on 
adding a number of their own views to those in the Avesta 
and Pahlavi hooks. We find this thing going on further in. 
the Gujarati version of this part of the Darab HormazdyaPs 

1 For the recital of the Ashem Yohu when me is on the poinii 
of death, above S. U Gath§. Ashem. 
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•BiYayat (Rastamji Jamaspji’sed. pp.,448-50),. ; Not oaly iS"'* 
the aceoiint most amplified with new matters, but even 
Paiidun, Kersasp and Kaus are represented as appearing in 
the above ' conference and released from their suffering in- 
Hell by the intercession of Zoroaster. 

Everybody shouicl do his best to say his Patet every day, 
but, if, unavoidably, he cannot, then he 
iMsfsaj his Fatet. may enjoin somebody else to do so for him. 

But, even in that ease, he himself must 
recite at least these words: “ az har vanah, am goft, am 
kardeh, am justeh, am manid, avAkhsli pashimanbe patit 
hom^’ ; i.e., I repent, with atonement, of every sin which I 
may have uttered or done, or sought, or thought (p. 36,- 
,1118-19). 

In reply to a question, whether, if one enjoins to 
5. The Patet another, that on his death the other may 

for one after go before the Dastur and say a patet on 

his behalf ( 3i)\ that is. good or not, 
it is said, that one must do his best to say his patets in his 
life-time. If that is not possible, the patets on his behalf 
may be said on the day when his body is disposed of (par- 
hhend,^ p. 37, i. 12), or failing that, during the first three 
nights after death. If that even is not possible, under the 
circumstances, they may try (tohJish hunand) to say it later. 


The best day in the year for making atonements is 
roB Ram, mah Meher (p. 38, 1. 5). No 
reason is given, but it appears that, 
Meher month is preferred, because it is 
the month named after Meher (Mithra), the Judge presiding 


6. The best Da v 
for Patet. 


1 Jada or judeli, a highway, a straight path. 

2 Parhiz, lit. taking care of him or abstaioing from him. cf. the 

present phraseology B seems to be a euphemistic 

word like HViSi. 
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the final justice on the dawn of the fourth' day. As to 
Earn, we know, that the Fazata Earn is associated with 
Meber in the judgment of the dead, on the dawn of the 
third night after death, when a man*’s soul is asked to 
account for his actions.^ 

■y 

MANUEB FOR CULTIVATION. 

This section or chapter (p. 38) must be taken an exten*^ 
The Use of Ma- preceding subject of Patet for 

Bure for Cultiva- gjng because it also treats of the sin or un« 

tlOB. - 

lawfulness of using as manure, excrement^ 
of animals without treating it in some way which could 

1 'i’he BU Ms. gives the following additional subjects connected 
with Patet (f. The whole subject at the end (i\ 143b) is spoken 

of as the Chapter (*^1,) of Patet : — 

(a) The 49th chapter of Sad-dar nazm on the subject of sin. 

( 0 I^atet Irani in Avesta characters. 

i^atet-i khud in A vesta characters, i.e., the Patet which 
himself must recite {he hhad harden va khud goftmi)» 
its recital, in one pbce (f. 143b, 1, 1^) after the words, 
gunah shihasia (i.e., sin may be destroyed), a ritual is pres- 
cribed in A vesta characters as s^ chSpari zadan, to strife^ 
chaparL The word cliapari seems to be 

Gujarati a blow, a slap. In the Vanant Yasht»s 

recital, \ve are asked to strike ctl^, *•<?•» hand on hand. That 
is a symbolic expression of striking or removing an evil idea. 
The modern practice observed by some, when these words 
are recited is to snap the fingers thrice, spoken of as 
^^<1 mtended to indicate dislike* 

of as Another Patet.^» It is 
{da7' in jdneb, in Persia) ail priests, 
persons, recite this Patet, 

Patet-i vadardegan, i,e,, in honour of the dead. This is what 
is now known here as 

(Pahl. Veiididad, YI, 32), excrement. 
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exclude it from being a nasii. The sin of using as manm*e 
the excrement of non-Zoroastrians or jud-dins is great. It 
is like that of a kind of lower margarzan gunaJi. 


For people who are very particular about keeping 
Manure from away impurities {nasa) from water and 

the Excrement of gj.g^ tjjg question of the use of animal 

(a) aBimals, (6) co- 
religionists and manure, i.e., the excrement of animal is an 

(f) ■ ■ important one from a religions point of ' 

view and present many niceties.. The questioner says : If 

one, who has wife and sons and danghters, does not use 

animal manure or excrement on the land which he 

tills^, his land does not give him half the crop which can be 

yielded if he does use it, and which can then help their life 

In reply, we gather the following injunctions: 


1. The manure from the excrement of cattle is per- 
fectly lawful, if it has not come into contact, for 
one year, with nasa (e.e., blood, menses, etc., p. 29^ 
1.3). 

2. That from the excreta of co-religionists Qindinan, 
i.c., of good religion, same as Beh-dinan) is 
lawful if treated as follows (p. 28, L 14) : 

(а) It must be exposed in a desert isalira) to 
the sun four timm {chehar dar^ aftab barash 
mi-tabad), Le., to say for four days. It seems 
that, if one or two of the days are cloudy 
and the sun does not shine well, the exposure, 
must be continued for a day or two more. 

(б) Then, it must be exposed to rain for four times 
(chehar bar hiiran barash dyad), so that it 

^ i Our edition omits by mistaiie (on p. Sb, 1. 12) the word 
iftfter We find it in BIJ (t 144a, hi).' 

2 Obsolete, from zuta7i, to live- In the next extract of another 
|iiv%at, the word is zkU 

Z in the next extract it is cheMr rndk, he., 4 months; 
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may be moist (►O.^ If rain does not fall 
four times, they must wait till it comes. 

3. The manure from the excrement of Jud-ding (non- 
Zoroastrians), is unlawful' (dasturinist, p. 38, 1. 
15). A question according to Kaus Kama’s 
Eiv&yat is this : “ If I do not carry excreta 
to my fields, I cannot live. If I sell off my 
land, the same will be the result and my children 
will meet with distress (p. 39, 1. 6) and we shall 
have to (purchase and) eat various things from 
the hands of the Jud-dins which have grown 
on their fields. If on the other hand, 1 keep 
my land, I can take care of my children.” 

The reply is, that, the excrement from an un-Iranian 
{un-Irto, %£., a Jud-din) is like haJchugarH { ' , i.e., 

filth.® They do not abstain from anything, and every foul 
thing is mixed in their excrement, e.g., menses and blood. 
So, the use, as manure, of that excrement, which contains 
nascL, is like carrying water to nasa and. vice versa, 
because, in watering the fields, water comes into contact 
with that Mflsd-containing excrement. This is a margarzan 
sin (p. 39, 1. 11). The reply to the question further says (p. 
39) : “ You advance your poverty (mvstmandi) as an argu- 
ment for using as manure the excrement of everybody, even 
a Jud-din or un- Iranian, but I, in reply, have to put forth 
the ‘distress of the water and fire’ (ranjur-i-ab va 
fttash), because water would be distressed (ranjur) to come 
into contact with the wflsA in the excrement of the Jud-dins. 
Do what is less sinful.” Even in the ease of co-religionists 

1 This is the wording of the extract from the Rivayat of Kans 
Eaman. The corresponding word in the preceding extract is not clear. 

It may be j*! naju, excrement, 

2 Perhaps it comes from bg or aVJO*-", 
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■extra eaution is enjoined, if a child or old maji (kiidaM 
ya buzorgi) is ill and passes blood (khun-i-shekam bashad, 
p. 39, 1, 13), care must be taken that the blood may not 
mix with the excrement^ 

VI 

TRUTHFULNESS AND COLLATERAL SUBJECTS, 
SUCH AS (1) A TRUTHFUL PERSON, (2) PROMISES, 
(3) OATHS AND THE BOOK OF OATHS, (4) CON- 
TRACTS OF SALE AND PURCHASE, (5) TRIAL BY 
JUDGES, INCLUDING ORDEALS, (6) DEBT AND 

INTEREST, (7) RIGHTS OF PARTNERSHIP, 

(8) PROFITEERING. 

The subject begins (p. 40) with a dissertation on Truth, 
1. Truth and a based on Sad-dar Nasr (chap. 62).2 Both 
Truthful Iran. the worlds exist in Truth. Resurrection 
is the result of Truth. Ahriman is afraid 
of Truth. One truthful man is better than a whole world 
of liars. Take, for example, the blacksmith Kaveli, who, 
speaking the truth, showed himself in a better light than 
Zohak who spoke untruth. Ahriman fell senseless (bihush) 
on account of falsehood. The prayer of Ashem Vohu 
must be recited oftener as it speaks of truth. Then follow 
Terses in praise of Truth from the Rivayat of Bahman 
Punjiyeh, in which God praises Truth before Zoroaster, 
A liar is a eo-laborateur (Jiam-k&r') with Ahriman. 

Meher-daruji®, i.e., breach of promise, is condemned in a 
va- composition giving God’s reply to 

nous forms. Zoroaster on the subject (p. 42). {a) One 

1 Dunng my visit of Persia in 1925, I saw that, at Yezd, the 
excrement of human beings was freely used as manure. Zoroastrian 
cultivators themselves carried it from Zoroastrian houses on their 
jmiules, 2 Mr. B. 3Sh Dhabhar»s Sad-dar, p. 48. 

3 The Meher Yasht s|»eak8 of the sin of Meher-daruji# 
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who breaks his promise is eondemned Hell for 300 yeam:;’ 
(b) If the promise was made by the contact of Iiand^ (“ daat 
ba dast zanad ” referred to in the Avesta as Zasta Mithro), 
the punishment is for 500 years (do se sad sai)« (c) Those' 
who break promises in the matter of the purchase of 
smaller cattle (gusfand) suffer for 700 years, ((i) If the 
breach is in the matter of water, i.e., if one promises to give 
another water from his well and then breaks the promise,, 
the punishment in Hell is for 800 years (p. 43, 1.1). The 
punishment goes on increasing in proportion as the breach 
of promise is in the matter of (^) the purchase of qua- 
drupeds like cow, camel, horse, (f) marriage, ig) pupilage, 
i.e., a pupil breaking his bond and showing coldness (sard) 
or disrespect to his teacher (ustM), (h) contract for naozud 
(naojote), i.e,, the contract made by an initiate to be trained 
by an adept or expert for a certain grade of initiation,. 
(i) contracts in connection with land. The punishment 
goes on increasing upto 1000 years in Hell 

To take an oath is generally wrong. The evil resulting: 

from a false oath cannot sufficiently be 
washed ofE by good deeds, such as giving, 
a gift to a Fire temple, or saying a patet 

p. 44, L 12). However, if one knowingly takes a false oath, 
and takes a vow that, in return of a wrongful act, he 
will do such and such a good act, e.g,^ offer a gift to a. 
Fire-temple, though the very act of taking an oath is in it- 
self wrong, he is bound to act according to the vow and to 
do the good act ; otherwise, the burden of his sin increases. 
Though swearing is in itself wrong, though a false oath is 
in itself a sin, if one has vowed to do a good deed as an 

1 In the next extract from the Rivayat of Shapur Bharachi, this 
second breach is spoken of as that of hai ^ , is. sale or commerce 
{p» 48, 1. 14)* Vide Vend. IV for the six kinds of promises. 


8. Oaths (go- 
gand) and iSo- 
gand-nameh. 
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atoiiement for tiiat sia, iie must ■do that deed. He cannot 
withdraw irom the Aiioiul responsibility ^ doing that good 
act ; for exaniplCj if one were to say that he would gi¥e so 
many hundred or thousands in charity, he must do that^good 
act and give the money, irrespective of the question, that 
the vow for that good act was taken in connection with an 
act wliicli was wrong, and which he, from the first, know to 
be wrong. 

The subject of oaths is followed by a Sogaiid»na.meIi or 
Book of Oaths^ (pp. 45-54:), which ends with the golden 
advice Do not take an oath whether true or false/ ^ 


3 3 


^33^ 0^33*^ j 


(p. 46, 11. 17-18). This is,- as it were, a Persian version of 
Adarbad Marespand's advice “ al pavaii rast a! pavan 
kadba sogand vaslitinun’h‘^ This Sogand-nameh is followed 
(p* 47) by a long statement, as to how cases may be decided 
in case of disputes between complainants and defendants, 
about the sale and purchase of things. This is followed by 
another and longer Sogand-namehp'^ wiiieh also ends with 
couplets advising never to swear. 


WW*! J J s3 '3^^, OJiS 


1 Vide my paper on tMs subject Wead' before ;tim .Antkr^ 
logical Society of- Bombay ob 27tb April 19^1 {Journal of the Anthropo- 
logical Society of Bombay, YoL XII, pp. 202-241. Tide my Authropo. 
logical Papers, Part HI, pp. 72-92), )■ ■ A;' y 

*2 Faiidmameh of Adarbad ■. Alarespand, s. 41. Ervad •Sherw|i 
Dadablioy Bharucha’s Ed. p. 3. Hde my ♦* Eeiiglous Ceremonies aufl 
Customs of the Parsees,’^ pp. 151-52. 

3 BIJ has its Sogand- nameh .from f» 147 b to 152 a, . 
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What we learn from this long subject of oaths is, that, laying 
aside the questions of the feasibility of some of the ordeals, 
oath was not a mere formality. If once given, it was in- 
tended to evoke truth and nothing but the truth. 

There is a good deal in this section which requires the 
patient study and attention of a law stu- 

4. Contracts of elucidate the state of civil and 

Sale and Purchase . . , , x, rr 

(p. 47) and Suits Criminal law among the Zoroastrians of 

about them. tijg mediseval times, when all laws were as 

it were religious laws. 

In matters of sales and purchases, people must stick to 
their contracts. If one breaks the contract, he commits 
Meher-daruji, and the road of Heaven will be closed against 
him (rah-i Behesht bar vae baste shavad). The Davar 
(judge) may ask for witnesses (gavah). If there be these 
witnesses, the Davar may weigh their evidence. At times, 
there may be only one witness to a transaction, e.g., in 
a desert (biabani, p. 47,1. 7). In that ease, the judge may 
tell him that, “ If you give false evidence, and, if thereby, 
there is a miscarriage of justice, the responsibility of the 
misery of the other party will be upon your shoulders 
(bar gardan-i t6 bashad) . In such eases also, oaths shall 
not be given in matters of doubt (an ke dar guman 
bashad, 1. 9), but only in matters without doubt (an be 
bi-shak buvad sogand dadan). 

If there be a thief (1. 10), and if somebody’s things are 

5. PossesBion of stolen and found in the house of another 
thmgs stolen by person, for which a third party gives 

evidence, that he saw these things with 
the second person to whom they were not sold, then the 
things may be taken possession of and given to the owner 
(khudavand). 

In case of things purchased from a thief, a person may 
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lie' gwea his wages for going (pai-muzdi c^k)^: after the" 
-tMef, and the thief got arrested aad pimished and a fine 
;'{ta?an) taken from Mm. In case the thief is not traced/: 
•then, both the parties— the person whose things were 
'■■sMen and the person who innocently purchased these, not 
•toowing that they were stolen things,— may suffer the 
loss by halves. 

This section (pp. 47-54) treats of various such transac- 
tions, e.g.f (a) A person may entrust Ms 
goods to another for sale and he (the 
latter) is robbed in the way; (6) the 
cattle of a person damages the trees or euitivation on 
■another’s estate; (c) a person sells to another some cattle 
and the cattle dies no sooner it goes into the possession 
of the purchaser and a witness testifies that the cattle 
was suffering from some disease before the sale. If the 
complainant (pish-niitli) and a defendant (pas-mali) go 
before a Judge, how the matter should be heard with 
evidence from one side or the other, as given by a chief or 
interpreter (vajar-gar) or by a person who held trials or 
ordeals by barsam (barsam-var) or by a sepas-dar. This is 
B reference to Justice done by some kind of ordeals by men 
of the priestly class. A sepas-dar also seems to be a member 
of the religious order who says something on the affirma- 
tion of humata, hukhta and hvarsKta (p. 48, 1. 9). 

The evidence of those who hold such religious ordeals 
(gavahi ba din) shall have aeeeptance (padirashni) from 
the Judge. As opposed to the above kind of religious 
witnesses (gavah bA din), are mentioned gamTi M dir am, 
ie., witnesses by money. Perhaps, by these are meant 

1 The Farsee Gujarati word ‘ plyamuji/ used for 

payments to the priests who go after the dead to the Towers of 
Silence, is a corruption of this word, which means ** wages (mozd) 
given to people who. go to the Towers on foot 
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orclmary non-religious witnesses, who are required to be 
paid their fees for attendance. Generally, the number oi 
witnesses are spoken of as three. If the third is not coming 
forth,, and there are only two, oath may be given. If the 
property in dispute is worth less than 48 dirams, then oath 
shall not be given. When oath has to be given, it may be 
given after explaining to the parties, the great respon- 
sibility of speaking on oath and of the divine punishment 
for false oath. 

If a person on a false oath denies having taken one 
diram from another and then spends 1000 dirams on the 
performance of religious ceremonies like Yazashna, Gaham- 
har, and Farvardian, and helps Khityodath, these religious 
ceremonies will not wipe off the wrongful act. Neither will 
the sin be wiped off, nor will the expenditure bring him 
any meritoriousness. All the latter will be of no avail. 

In rare cases, when the judge comes to this state of 
, . „ mind after hearing the case as would 

cases. make him say, I have no doubt that 

one of you speak untruth; and so, I do 
not know which of you speak a particle of truth:” then 
he may have recourse to an ordeal, and remind both parties 
of the Ordeal of Fire by Siavakhsh and Adarhad. He may 
also tell them of the story of Sekandar Rumi who came to 
Persia and killed Dara and burnt many of the books of 
Avesta and Zend and Pazend and ruled for a time. When 
religious affairs came to difficulty and when Ardeshir 
Babegan came to throne, Ardai Viraf was sent to the 
spiritual world. Then, in the time of Shapur Ardasliir, 
the Mobadan Mobad, Adarbad Maraspand, who, on 
his father’s side, was . descended from the family 
of Zoroaster, and, on- his mother’s side, from the 
family of king Gushtasp, said: If you have any doubt 
about the tiuthfulness , of’ the . Mazdayasnan religion, 
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I Sim prepared to, take an ordeal about its tnitlifalness., 
... I will pour nine maunds of molten nietaP on my 
breast. Adarbad sat eold-bodied before 'ITOOO persons 
and poured nine maunds of molten metal over his 
bosom and waS; not hurt. He thus conYinc.ed the people 
about the truthfulness of tie visit of Viraf to the next vrorkL 
The. judge of ordeals may, a.frer. narrating the above 
■ story, ask that either the co-mplainant' or ■ the defendant 
ma 3 " go through such an ordeal. As a last resource, he may 
give an oath, the wording of which is given at some iengtii 
(pp. 51-52). In factj this is a longer form of a sogand 
{oath}.*-^ 

If one has borrowed money at certain interest (s^d) 
(p. 54, i. 14), which he pays regularly, 

^ Iiiteresn^^ if bein-g, unavoidably, not in a posi- 

tion to return the mone^^ at the time 
fixed, offers higher interest to the lender at the end of the 
period, with a view that he may continue the loaBj the 
lenrder, in the case of such a helpless person, must not accept 
.the offer of a higher rate of interest. The lender must not 
charge interest higher than that which those conversant 
with religion (din ah An) and kings have fixed. But, if 

the other party offers of Ms own accord (khiish-dili), he 
may, unavoidably (az sar-mAndgi), accept it. 

1 (ij; for 

‘2 Before coming to the next subject of Debt and Interest 
(vim va sad), the BU MS. (f. i.52a, 5-6) . gives a small para on the 
authority of the Rivayat of I^^arimaii Hoshaug, which, is important 
from the point of view of the duty of the elders of a community. It 
iays that, if an elder or a head of the .cdmmumty cJjj*) 

Is in a position to prevent somebody from committing a sin or a fault, 

does not prohibit (x-Sd he,' -is 'responsible (lit. the sin sits 

m his shoulders), ^ 
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In suits for the demand of money between Behedins, 
9. The method of i,e,, co-religionaires, evidence given by 
aliens (jud-dins) of good character shall be- 
55, 1. 10 . accepted. Evidence of brothers of parties^ 

if they have no interest (juz-behr, lit. without share) (p, 55, L 
17) in the ease, may be accepted. 


In suits, the judge (davar) , must first hear the complai- 
nant (pish-mdl, p. 66, 1. 3), and then the defendant (pas- 
mal), and then the evidence from the complainant. If the 
complainant has human wants (zarurat), and if he is jar^^ 
i.e., bent on dragging the defendant to court, that is 
sufiicient. If he has no evidence and if he is not insistent, if 
he produces two witnesses for the negligence ( sahv) of the 
defendant, that is sufficient. Debts due to Jud-dins, 
persons of other religions, must also be paid faithfully* 
Not to do so is a sin of Meher-daruji. One must not take 
anything by violence even from a jud-din. Anything 
taken by violence should be returned at four times the- 
value of the thing so taken. If a person shows hostility to 
religion (dushmani ba din kunad), then, in that case, taking 
a thing by violence may be permitted. 

If two persons jointly own land or field, one partner 
cannot, without the permission of the 
Fanne^sfipV bll Other, take from the land, barsam (barsam 
chinad, i.e., take the twigs of the 
pomegranate^ tree). He may take these on very rare 
occasions, when he is in great want (nacliAr), and, if by so^ 
doing, he does not cause loss to his partner. 

Then there is an interesting passage, on the authority of 
the Sad-dar Bundehesh, about profiteering 
11.^ Profiteering. one’s city. It is said, that a merchant 
may purchase things in his city and sell 


I Jar commitfeirig a crime ; dragging forth an offender fos 
ptmishmeiit. 2 Vide Dastur Hoshang’s Yendidad Glossary, p. 55.. 
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tHese in another at higher prices, because he has also to 
provide for the hire of the quadrupeds for transport (rnuzd- 
i chehhr pie) and other expenses (<<«» nafke). He may give 
one-tenth of the profits in charity (ka,r va kerfe). But, it is 
•in, if he buys things in his own city and sells these there at 
higher prices. No sin is worse than this, that one may bay 
wheat and keep it for some time till it gets dear and sells it 
with profit. One, who deals in such a kind of filthy work 
(khui) of profiteering, is sinful and responsible for the 
scarcity or want or famine that may befall the land. G-ood 
men should never exact profit of that kind. 

Rich persons, when they lend money to the needy, must 
not be very covetous of interest. Interest 
charged on interest {i.e., compound 
interest) is sin (p. 58, 1. 10) 

_,Cj oaI oU-C T hey must not charge 
any interest to the poor (dervish). It seems that, for a 
merchant, profit upto 25 per =cent. (lit. one for every four 
jW->*) is permissible. Anything above that is sin. 


Manual work and industry (khish-kari) are recommend* 
13 . MaDuiil work ^nd preferred to commerce (bUzargani). 

preferred to com- For every trouble or pain in manual 
merce. p. 68, 1. 19. , ■ j n • 

work or industry in this world, one gets 

double the recompense (<>>» jj) in the next world. But 

in the case of corrupt business ifesadi even if he 

meets with trouble and loss in this world, he will meet 

with additional trouble and punishment in the next world. 

A concrete instance is given. If an honest tradesman, who 

works himselfjand prepares silken cloth (qumash), is robbed 

on the road and deprived of his goods, he will be rewarded 

in the next world with merit, worth four times the value 

of the stolen goods. Not so, the merchant, who is greedy 
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(batalab). Even if he is robbed here, he will be punished 
in the next world also for Ms greediness. 

If a father has set apart lit. deposited, placed) and 

14. Misuse of “earned (*■’/' f'^’) a sum for charity, 

iJouey declared the children must perform that cliarity, 

for Charities, p. 59, - t xi? .i t i - 4 - • 

as ordered. If they do not do so, it is a 

margarzan sin. It is also a margarzm sin to spend it in 

another charity and not to spend it as ordered. 

Again, if one has announced publicly (ashkara) to 

give in charity to somebody or to a Fire-temple, and then 

repents of it (pashiman shavad), and does not give it, it 

is improper. If the other person himself refuses the gift 

and absolves him, it is all right, but, if it is demanded, it 

must be given. If the gift is not announced publicly, 

then it may not be given (p. 59, 1. 17). 

YII 

(A) FIRE AND (B) fire-temples (p. 60)d 
(A) FIRES. 

When God created the world, three creations, 
, at first, refused to come down to, 

1. iMan, tire, _ , . , - ^ , 

and Cat-tie refus- and settle in, this world. They were 

iiig: to come down Man, Fire and Cattle. They refused 
to Earth, p. 60,1,5. 

to come down because they believed 
that, after the millenium of Zoroaster, there would 
prevail much of misery and scepticism in the woxdd. Ardi- 
behesht Ameshaspand, who presided over Fire, stood up, 
and said : I will not send my Fire to the world, because 
they will not hold Fire in respect after the Millenium of 
Zoroaster, and will let all impurities come into contact 
with it. Then Goshurang Geush urvan, 1. 14) 

1 Between the preceding subject and this, there runs in the 
BU 154b to 166b) a nuoaber of nirangs and similar subjects. 
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made a similar eomplaiiit, and said, that gmfand (cattle) will 
be killed iib justly .(M-dad) in a large number, and agricul- 
tural animals, like bullocks and horses and lambs (v.) and 
calves will be killed for food, and thus, sin will 

increase. DadAr Ohrmazd accepted the truth of what they 
^;said about the state of the world after the milleninm. of 
.Zoroaster, but, said: “If I do not send these three to the 
world, the world , will loose all its splendour (raonak)d^ 
’He consoled Man by, saying: “Go, and in that time of 
difficulty, for every good act that you will do, you will have 
10 times the reward : , I will call ^oii marduin pashain’^ 

men better than those that have lived in the world and 
will live in the world)- and I will send you to higher Hea- 
ven sd ^ He then consoled,,, Ardibehesht by saying : “ I will give 
you the sovereignty of Heaven and will not let anybody, who 
annoys or dishonours Fire, go to Heaven, even if ail, the 
■other Amesliaspands were to plead in their favour!^ He 
consoled G^ush urvaii by saying : “ Send your cattle to the 
world, and I will not hold them responsible for any faults 
■'they commit. 'Their faults will lie on the shoulders of 
those persons who will ill-treat them.*' Such being the 
'case, it is iiicumbent upon all men to treat urell (nikli- 
dAshtan) Fire, otherwise Ardibehesht Ameshaspand will 
be hostile (khasm) to them. 

Then, we find the narration of the story (pp. 61-65), 

' ^ The sfcor? of Avesta® and Pahlavi 

KersAsp aiid Fire, books, of a conference between God, 

■ ■, Zoroaster, • Kemasp and Ardibehesht 

1 i.e,, best., another form of plhlOm,, ue., first, cf. PishUmt^r 
bed chte KaikhosOro in the Ifriabe Bam-f buzdrgan (TTcfc PaaMd 

, Text by Fr^ad E. K. Antia, p. 85). 

2 As the conversation of Ahura Mazda is with the very first- 
created man, here, by “ you is meant ** your descendants after the 
3i|ilieiiium of Zoroaster who will li^e in difficult times.” 

3 YaOTa IX, 11. Vide my Dictionary of Avestaic Proper HameS;, 
fp. 59-63, for full particulars about Kersasp. 
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iAmeshtepand. Kersasp. having once ill-treated Fire^. 
ignited, unwittingly, on the back of a serpent, was 
condemned to Hell, and was, later on, released by the 
intercession of Zoroaster.^ 

In the section on Fire, we find a number of obser- 
vances desired to be observed in connection 
Ml ^f^^nloeties’ Fire; Some of them are carried to 

for Respect to- extremes of niceties. These niceties are 
wards F.re. carried to such an extreme that some 

observances seem to be repeated. 

1. The sun light should not be allowed to fall direct 
on Fire (p. 65). This instruction is carefully observed in. 
Fire temples. 

2. Fire must be kept away from water (p. 66), be- 
cause there* lives a darv-j in Fire and a daruj in water. 
When both meet they cause harm (gazand va zidn). 

3. Not to touch fire with hand (dast ba atash na 
kardan), * .e., whenever you want to feed it, do not do so- 
with your hands, which may be dirty and impure, but do so 
with a ladle. 

4. Do not blow over fire with your mouth. This 
observance has necessitated the use of panam or padan by 
the ofSciating priests.^ 

5. Do not place any impure thing (palidi and nasa) 
over fire. The Atash Nyaish, while speaking of the fuel, 
says that it must be clean.® 

6. Do not place charcoal (j,w) and assafoetida (angit 

for angistak) over fire. 

1 In BU, this story is followed by (a) a similar one in verse (S. 
I69b-171h) and by (&) the admonition of ArdibeheshtAineshfispand; 
to 2Ioroaster to take care of Fire (ff* 171 ef seq.). 

2 Tide my ** Beligious Ceremonies and Customs of the Parses,^* 

p. 116 . 

3 Atash Nyaish, 9 ashaya-beretem. 
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7. Do not place moist fuel over it. 

8. Of tlie vessel in which food is cooked ovOr fire^ 
tw^o parts must he filled with water and one part empty 
(tahi), so that, in ease, the water boils, it may not overflow, 
and fall over the fire and extinguish it. The fuel for the 
fire in the fire-place must be dry, 

9. When fire is collected (bar chinand) from a 
fire-place to be taken to a fire- temple (Atash-gali), it 
must be left at the place for one hour, before doing 
so, so that by that time the heat of the ground of the 
fire-place may pass away (garnii az bum be ravad). 
This is either a reference to an old custom when house- 
hold fires were taken, on special occasions, to the Fire- 
temples. Or, the reference may be to the practice of collec- 
ting various fires for the foundation of a Fire-temple.^ The 
injunction, for letting the hot ground to be cooled before 
the fire was renewed, arises from the injunction that, when 
a lamp or fire has to be extinguished, that must be done in 
the presence of another fire. 

10. The lamp (cherag-dAn) must be so pfiaced on the 
lamp-stand (eherag-paya), so that whatever (a.p., the burnt 
portion of the wick) that falls from the wick 
of the fire (an che az eherag be-uftad) may fall upon the 
lamp-stand and not upon the ground. 

11. No fire must be left (raha kardan) in a house, 
wherein there is no man to look after it, so that, one may 
not receive that punishment which befell .Kersasp of Sam ■ 
Nariman, who, one day, struck an iron mace (lakhti) upon 
fire and was condemned to hell until released by Zoroaster.^ 

1 Vide my “ Religious Ceremonies and Customs of the Farsis,^^ 
p. 2l2. 

2 This story of Kersasp k referred to above, in this section and 
in the section of Fatet, together with the story of Jamshed. Kersasp's 
action of striking Fire is referred to in Ya^na 3X, 11. 
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This Injunction has led to the custom, observed even now 
in mofassil Parsee centres, that when people leave their 
houses for a long time, they , carry their household fire , to 
the hearth of a neighbour. 

12. Nothing that is dug out (kandideh), i.e., .the portion 
of wood which forms the inner root of a tree, should be 
burnt on fire. This injunction is perhaps the result of the 
view, that the inner root is generally moist, and wet fuel 
is to be avoided (?^ide above, observance No. 2). 

13. Whenever hard dry fuel is burnt, it niiist be 
examined thrice, so that no hair or such dirty things 
(palicli) ma.v have rested on it and may burn with it. ^ 

14. Whenever you put a cooking-pot or caulclroii 
(dig) over a fire, after the cooking is done (kar farmayand), 
place some fragrant wood over it and recite an A hunavar 
and an Ashem. This custom is carefully observed by some 
even now. "When they go on ,a picnic and have to kindle 
fire for cooking, before leaving the place, they put fragrant 
sandalwood and incense over the fire that served them, 

15. Keep water far away from fire, but only so far 
as can be handy when required. If all these precautions 
are observed, Ardibehesbt Ameshaspand will be pleased 
(khushnud) with you and lead you to heaven; otherwise, 
he will be hostile (khasm) to you. 

16. Women in their monthly course should never go 
near fired' 

17. The household fire should always be taken care of 
and kept burning; but if you will feed the fire of your 
house and kindle it further (afruzand) at midnight, that is 
very meritorious. Such an act extirpates 1000 divs and 
dariijs. This instruction is generally observed by devoted 

1 For the observances to be held by women in menses, vide mj 
Keligious Ceremonies and Customs of the Parsis,^’ pp. 171-72. 
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Parsi ladies: diiiing two nights of the year—espeeially, the 
first 'of :tl3e two nights of the Adargan feast,— the nights of 
the: days DepAdar .and Adar of the' month Adar. These 
ladies keep the fire of the family hearth bnmmg well 
■during these nights and ■ feed it with sandalwood and 
Irankiii cense even at night. 

IS, If one allows the, Fire before which darims (sacred 
breads) are 'consecrated and the Tazashna is performed, 
to be extinguished, then all the efficacy or advantage go in 
favour of Ahrimaii and not in that of the worshipper 

(p. 68, 1.1). ■ 

19. It is not proper to cook or roast (be-rizad ; barishtan 
to roast) yonr food directly over a fire over which a 
dead body is burnt (p. 68, 1. 12), because the dead body, 
being reduced to ashes, gets mixed with the fire and makes 
it polluted (riman). You must remove the hre from the 
burning ground and then cook your food over it. There is 
nothing wrong if you do so; because fire itself has the 
quality of purifying all things like itself. 

There is one interesting custom of old, referred to 
4. The Cus- in the Eivayat, which draws our special 
hXseiold firilo attention. This custom— the custom of 
Fire-temples to be cMnidcm, i.e., picking up or collecting 
there.' the fires— is referred to on the authority 

of more than one Eivayat. It enjoins, that the household 
fire must, at stated periods, be collected (chidan) and remo- 
ved to the Atash Adarans, the fire- temples of the second 
grade, and the fires of the Atash Adar tos, tO' the Atash 
Behrams, the Fire-temples of 'the. first-grade. This pro- 
cess— the process of c/iicirm— is, farther on, referred to also 
as 'applied to the cblleetioiis and consecration of fires' of 
various tradesmen, etc., which, 'when united, form the 
fire of Atash Behr^m. It is said that, after using the 
household fire three times or three' days (se ruz, p. 68, 1. 2)^ 
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it may be removed from the hearth and kept there for 
.one hour, so that the ground of the hearth or fire-place 
may become cold. Then, after one hour, the household fire, 
which has served for three times shall be removed to 
the Fire-temple (ba sar-i Atash Adaran bayad bordan) 
and allowed to be cooled or extinguished there. 
At the end of every four months and 10 days, the 
fire of the Atash Adaran shall similarly be collected and 
taken to the higher sacred fire of the first grade, the 
Atash Behram. If it is not convenient to take thus the 
fire of the Atash Adaran to the Atash Behram every four 
months, then, at least, once a year it must be so taken. 

What seems to be meant is, perhaps, this : You must not 
exact much work from your household fire. After using it 
thrice, say for cooking your meals for three days, you must 
absolve it from the duty of serving you longer. Let it 
cool itself. But, then comes in another custom. When you 
extinguish a fire you must extinguish it in the presence of 
another fire, a kind of higher fire. Upto about 30 or 40 
years ago, it was a common practice, and, I think, even now 
it exists in some mofussil Parsee centres where they bum 
cocoanut-oil, that at the break of the day, they do not extin- 
guish the lamps where they are burning, but cut off and 
remove the wicks to the hearth of the household fire. 
There, they place them near the fire to gradually burn and 
cool away. 

Now this custom seems to have been carried further 
5 . The Custom times. The household fire was taken 
of extinguishing to the Fire-temple— -and in thickly 
Fire^*^Kfore *the populated Parsee centres the fire-temples 
lire of Atash jjot very far away— 'and placed 

® ^ ' before the fires of the temples to cool 

down and be extinguished of themselves. Then the 
process is carried one step further. The fires of the 


daeab hobmazdtae’s bivayat 155 

Atash Markis are to be taken before the higher 
grades of the fires of the Atash Behrams, ‘to cool and be 
■extinguished there of themselves. I remember having heard 
in my younger days that that custom was prevalent, in 
Bombay, among the Kadmi sect of the Parsis. The fires 
of the Kadmi Atash Adarans were, once a year, on the 
night of the 4th Githi, GahambSr day, taken to the 
Atash Behrams and allowed to cool there, and fresh new 
fire was kindled.^ We have a parallel of this custom in the 
eustom, associated with the Candlemas of the Christians. 

In connection with the cooking of our food on firCj 
The word s&kh referred to above, the word used with 
used in bread (nan) is gosht p. 68, 11. 4 

the cooking of and 12), t.e., meat. The Gujarati Eivayat 
flesh on fire. uggg ^[je word ‘ sfikh’ p. 143). 

Parsees, even now, use the word for meat. Hindus also 
use the word ‘s&kh’ but they use it in the sense of 

vegetable. I think that this difference in meaning is due to 
the fact, that the word comes from Persian shak (<^11*) 
which means both (1) a shoot, a twig and (2) a he-goat. 
So, the Parsees use the same word in one sense, and the 
Hindus in another. 

We find, on the authority of the 8th chapter of the 
Vendidad, an account of the removal of 

a ^cor?s®e“biS!ing ^ another pro- 

Fire and other psr place (dad-gah). It is a meritorious 

rSgalf^r -DM- and remove it to 

gah. p. 69. a better place and for a better purpose. 

The meritoriousness of picking up (chin- 
dan) the fire from a burning corpse and carrying it with 

1 Tide {a) Adar Khoreh by Rustam bin MuOa 

Eekobad, published in 1216 A.Y, (z.e., 1847 A.O.)» PP. ll-17| 
ih) by Mobad Mehrvanji 

Khurshedji Bahram Kamdin Dastttrna (1931), p. 88 ; (c) 

^Ithoter ReYayat), 
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due formality to a fire-temple is equal to that of picking up 
other 10000 fires. On the other hand, if one sees a corpse 
bein" burnt and neglects to remove the fire which burns 
the corpse) he commits a sin equal to that of extinguishing 
10000 fires. The person, who sees such a fire, must, ^ while 
removing the fire, observe some formalities ; otherwise, he 
himself would benmuu (polluted) for touching a fire that 
has become riman by burning a corpse. The observances are 
these: He may hold or associate some combustible 

substance (chips of wood or saw dust, as modern practice 
is with some) with paivand over the corpse-burning 

fire until the fire itself extinguishes, and then place 
the’ substance, thus ignited, at the distance of, at least, a 
span of nine inches (vajab) from the fire. Then, he may 
similarly ignite from this first fire, another second fire and 
ulace it at the distance of two hands (dast) from the first. 
Then similarly, a third fire should be ignited from the 
second and so on, for nine times. The combustible sub- 
stance is to be removed from the fire over which it is 
held, only when the preceding fire cools and is extinguished. 
In present practice, as observed in the ceremony of 
preparing the sacred fire of the Fire-temples, the combus- 
tible substance is placed in a perforated kdle, and then held 
over the fire, so that it may soon be ignited ; or a piece of 
wood may be held over the fire till it ignites. The first 
preliminary process must be begun only when^ the whole 
of the corpse is consumed, not when there is a single 
particle of the body unburnt. It is the 9th fire so^prepared 
that is to be carried to the Fire-temple (Itash-gah, 

J> &d-ga b).^ -r- 

1 barS.!i. The word is foond as baraz and bardh 
It is Pahlavi barah, lustre. Pahlavi Vend. XVI, 3 (Eng. bright). 

■2 For the ceremony in details, vide my paper on “ Consecration 

Ceremonies” (Jour. Anthropological Society of Bombay, vol. AI, 

pp. 496 et seq. Vide my “ Eeligious Ceremonies and Customs of the 
Parsis,’^ pp, 210-242). 
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Otlier fires may similarly be treated. The meritorious- 


7. A similar re- 
mo vai of other 
Fires. A Table of 
Grades of Merito- 
riousness,. 


ness of remoYing them from their com- 
paratively lower places or grades of work 
(lower than that of the sacred Atash 
Dad-gab) is proportionate to their grade. 
The meritoriousness in the case of ' ' a 


fire that does the most abominable work is the greatest..' 
Thus, that for removing or saving the corps e-bnriiing. 
fire is equal to that of removing 10000 other ordinary 
fires. (In another place it is given as 1000). That 
of removing the fire that burns ordinary nasa is 500 and 
so OB, lower down. 


The Grade of Meritoriousness is as follows : 


Kinds of Fire. 


Meritorioiisness. 


1; Corpse-burning Fire ..,10000 (or 1000 on another 
aiithorit 30 times that of removing an ordinary fire to a 
D4d-g,4li (p. 69., ]. 17). ' 

2. ' Fire that burns nasa (jiaer nasa) , .... 500 ' 

3. .'Fire of Jar-makers (kham-piizesh, ie., 

burning jars) ... 400 

3a. Fire of the furnace (kiireh) 'of brick- ■ 

burners (taveli-piiz). 300 

4. „ „ of a goldsmith (zar- 

gar, p. 70, 12) ... 100 

5 „ „ of a leadsmith 

(arzizgar).', ^ 

6. „ „ of an ironsmith 

(ahangar) or steel- 
smith (puladgar) or 
.of another ■ 'clas's of ' '. 
smith (suriligar siiri, 
red copperas) ... 70 
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Kinds of Fire, Merltorionsness* 


7 . Fire of a baker working on an oven (tanur) 

60 

8. „ 

burning in a desert or on a mountain 

50 

9. „ 

a bleacher (kazar or gazar, a fuller). 

40 

10. „ 

a muleteer (kbar-band) ... 

30 

11. „ 

a forester (bisbeh-kar, p. 70, 1. 2) ... 

20 

12. „ 

of your own house ' 

10 


The Yalue, if estimated in money, for the removal of 
one ordinary fire, is one farman which is worth 

8 miir^ which are worth 32 dirams} 

As to the last mentioned fire, the fire of one’s own 
House, it must be removed, as said above, every three days 
to a temple. If that is not convenient, it must be removed 
at least once a year. If one does not do so, for every meal 
that he prepares on it, he incurs a sin worth one farman. 
In this connection, the following advice is given: “Do not 
do any work which you do not know properly. Even if it 
turns out to be meritorious, it is a sin ’’ (p. 70, 1, 18). 


a.*— 




J 0^3^ 3 } ^j{ 


0^*1* 4,0 ^ I 

Cifl^ uXiltAj 


The object of the advice is, that one must not dilate 
upon what he himself does not know well. As an illustra- 
tion, the name of Noshirwan Marzban is mentioned, who 
was the writer of this. He wrote what he knew. As he 
did not know all the comments and explanations (zend), 
he wrote only what little he knew. 


i The Gujarati BivAyat says that each astir equals 4 tanks. 
So a firmin is worth a According to Steingass, an astir ** is 

a weight of dirhems.*^ 
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There is a qaestion and implied answer which are not 
8. The burn- clearly intelligible. It is given on the 
ing of Fire for authority of the Eiv&yat of Kaus Mahyir. 

death near the It says (p. 71, L 11) : They kindle a fire 
Sa^ri^ in (i.e., at) the Tower (dakhma). It burns 

for 3 days and nights. On the 4tli day 
they May bring an iron seat or throne (sandal 
■They must bring it always separate ie.j 

wt in eontaefc with anything, and barn it before fire, which 
may be extingaislied in the dome of the Dakhm^ and then 
they may take it to the hoase of the dead ( 

Both may be extinguished and other fires ignited from these 
fires and may be taken to the fire of Adaran. 


The words “ fire in a DakhmH'’ may perplex one, but, 
9.E;ference to I think, by DakhmS, here, one must not 
the custom of take an enclosed daJchma as we have 
.nodern iagii«. here, but an enclosed open place as 

the Persian Zoroastrians had upto a few years ago.^ It 
seems that the question is about the custom of keeping fire 
burning near the Tower of Silence. The custom in Iran 
seems to be this; When death occurred the body was 
first taken to the ‘ zad-marg’, i.e., a house provided in the 
Zoroastrian quarters where the people took the dead bodies 
before its disposal for funeral ceremonies. Then, after 
the ceremonies there, the body was taken for exposure to 
the Dakhm&, which in Iran was not like a Tower as here, 


1 Our text gives the word as Jj.^ sadal. Both the old Mss* 
BU and MU' also give the same mis-spelt word. But there is no 
Arabic or Persian word as sadal. So it seems to be ^andaU Accor* 
ding to Steingass (Dictionary, p. 79B), Iba Batuteh derives the 
meaning from sandal, sandalwood, because the stools or chairs 
'or stands were made from sandalwood* 

2 Vide Dastur Khodayar Shsheryar’s article, in the Sir Jamsetjoe 

Jejeebhoy Zartoshti Madressa Jubilee Volume, on the Uaneral Care* 
“laony In Persia. ‘ ... 
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but an extensive open space enclosed by a wall. There, 
fire was kept buraing for three days and nights. It is 
this fire that is referred to here, and it is said that, on the 
fourth day, an iron fire vase (sandal) may be brought 
there and a fire kindled on it from the fire that was 
burning there for the last three days. This latter may 
be allowed to be extinguished in the dome of the Dakhma 
j.e., in a structure which we now call a Sagdi.! 
The fire so kindled from the dying fire, i.e., the fire allowed 
to be cool (sard), may be brought to the town, and, together 
with the fire, that was kindled in the zad-marg when the 
body was first taken there before being carried to the 
Dakhma and that is kept burning for three days and 
nights, may be allowed to cool. But, before these fires 
are allowed to be extinguished, fresh fires may be prepared 
from them and taken to the Itash dad-gah or the Fire- 
temple of the street or town and allowed to be extin- 
gtiished there. 

Our modern Sagris of large Parsee centres, like Bom- 
10 . Our modern bay, Surat, Naosai'i, etc., whei'e the fires 
Sagris of fire. ^re always kept burning, have their origin 
in this custom. In such big centres, deaths take pkce 
almost daily or every alternate or third day; so, the 
fire there is alwa3rs kept burning. In some of the 
smaller mofussil Parsee centres, instead of a fire, which 
costs much to be kept burning, they burn a lamp, day 
and night. In some still smaller centres, they burn lamps 
only at night, the light of the sun being taken as a good sub- 
stitute during the day. In Bombay and some other centres, 
though a fire is burning day and night in the Sagri', 
a la mp also is kept burning at night. The Sagri and the 

1 Upto about 40 years ago, the Sagri at the Bombay Towers of 
Silence was of the form of a lowly dome, wherein the ?nan in charge 
of the fire could only enter by stooping down. One will still see such 
old Sagris in mofussil Parsee centres like Naosari, Dehvier, etc. 
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niclie or place for the lamp are so provided that a ray 
from the fire or the lamp always falls, o,ii the towers, which 
also are provided with holes to admit those rays.,. This 
mmyviz.j that this small section- of the Eivayat refers to 
oiir modern custom of Sagri, is supported by the fact that,' 
in the BU Ms., somebody has, later on, written in Gujarati, , 
over the top of the page which- treats of this subject, that, 
|i<l ci^ii i,e., (Herein) there is 

■an account of the fire of dari and sagri. 

As to the word dSri, I think it is the (Persian 

^ ie., revolution, limited time. The fire of 
11. ■ '.Ike ire of h ... , r* , , . •, ' '-i 

doru dofn IS the fire that is kept in the z4a- 

marg where, round the corpse, a kasha, 

i.e., a circle is drawn. Or, perhaps, the word 1*1^1 

dSri is the Gujarati word dori, i.e., string, because it 

was customary to enclose with a string, turned round 

some nails, the place in the house, where the body is placed 

before being taken to the Towers. In some mofiissii Parsee 

centres, “where the ground of the ground floor is not made 

paced with clinnam, etc., the practice is still prevalent 

(cf. the custom of kata referred to in the Yen didad). 

In connection with the ritual of the dead, it is said 
that fires are burning at three places 
places, protecting (1) One's house, where life has departed. 

zad-marg where the body is taken 
after death for the funeral ceremonies. If 
is this fire that is spoken of as' thefire of daiiri, (3) The fire 
at the Dakhini,. The last named fire must be 300 steps away 
from the Dakhm^ proper. These fires protect the soul from 
the Vazarash Div who tries to frighten the soul for the'^ 
three days and nights that it- is in this world (p. 71, 1 15). 

There are six kinds of Fire-; . 

13. Six kinds of 1* Berezisawangha wMcH bums before 
fires, p. 72, L 1. 
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2. Vohu friana wMeh is in animals, U., animal 

fieat. 

3. Urvazishta, tBe fire or Heat in tHe vegetable 
creation. 

4. VazisHta, the electrical fire or lightning, whicK 
assists the fall of rain. 

5. Speuisht, the household fire, which exists in stone 
also. This is possibly a reference to the primitive produc- 
tion of fire by friction, referred to by Firdousi. The first 
discovery of fire by friction led to the foundation of the 

Jaslian~i-Sadeh. 

6. Neryosang, the royal fire, the special fire connected 
with the kings. 

(B) FIRE-TBMPLES. 


having in each 
large tov^n more 
than^ one Atash. 
behram and seve- 
ral Adar^ns, p. 

n, L 9. 


The Dasturs of Persia had learnt from the messenger, 

1. Necessity of Kaus Mahyar, that there was only ono 
Itash Behram in India and that was at 
Naosari. So, they find fault with such a 
state of affairs and advise, that there 
should be several. Again, thei’e must be 

Itash Adar&ns in all Zoroastrian streets, so that people may 
easily carry there, their household fires every third day, as 
referred to above, or, if that is not possible, on any day 
after that upto the 7th day (p. 72, 1. IS). 

It seems that, there was the custom of saying 9 Atash 

2 . Nine Atash the sacred fire of the 

Nyaishes over the A-tash Adaran. So, there is a (Question 

•ite^Adarfci. instead of one Mobad, saying the 

nine niyaeshes, can three together recite 
three niyaeshes each, so that the ceremony may soon be 
finished. The reply is not found in this RivAyat (p, 73, ]. i). 
The present practice is of saying one niyaish, over the’ Fire 
of Atash Adaran and nine over that of Itash Behrdm. 
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There should be no further cooking over a fire over 

3. The Household which bread is cooked Cfakht)^ (p. 72, 
fire to be taken to 1. 14) for 3 days. No more viands (^h) 
°it should be cooked over it but it must be 
for 3 days. taken to a Fire-temple. The priest who 

serves the fire (atash-bandeh) of the Adaran, must, in his 

turn, take every year, in the Farwardin month, his Fire 
before the Atash Behram and take offerings (dashan)® 
(p. 82, 1. 17). If it is not possible to do so every year, it 
must be done every three years. We thus see that the 
Fire-temples were useful, not only for prayers, but for 
offering to them lower grades of fire. 

4. Necessary The following observances are 

observances in necessary in connection with Fire- 

coBneetioa with 
yire»temples. temples: 

1. Wlierever there are 10 honses of Zoroastrians,. 
there must be a fire-temple. 

2. When the household fires are allowed to be cooled 
in the temples, the carriers must recite 21 Yatha Ahu 
Yairyds. 

3. A Behdin^ with Bareshniim should be the 
worshipper (farast&r for parast^r) in attendance upon 
the sacred fire. 

4. The adust the platform for the fire 

vase, must be of stone. 

5. When they instal an ordinary fire (perhaps an 
Atasli-diidgali is meant) then, there must be 3 priests, and 
the fire must be placed, one after another, at 3 places, each 

1 This seems to be a corrupted form of ' pukht,' which in BIT h 
written as * bukht \ 

% Another form of dakashna, Steingass says that dashan is 
** a largess in money or clothing distributed among the poor by the 
ancient kings of Persia on certain days of public rejoicing.*’ — 

3 Here, it is not used in the sense of a layman^ but in that of an 
ojSSciating Zoroastrian (priest). 
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flistant fi’om the other by a vajali (spau) or a hand (dast). 
The household fire may be taken and fragrance placed 
upon it; and, from it, another fire may be ignited from 
its bar ah, i,e., not by direct contact but by its heat from 
a distance. The fire so ignited may be placed on a clean 
place and another fire similarly ignited from it. This 
process to be repeated three times. At the fourth time 
it may be placed in the Fire vase on the iidiisTit and then 
the Dastur shall recite an Atash nyaish. 

6. Behedins shall try to instal an Atasli Behram, 
and, failing that, an Atash Adaran (p. 83, 1. 14). 

It appears from an extract of the Eivayat of Nariman 
Hcshang (p. 74 first line), that, when the Dasturs of Persia 
were asked by Nariman, as to how an Atash Behram 
may be founded, since all the work-places or manufactories 
(karkhaneh) were owned by Jud-dins or aliens, they (the 
Dasturs) said, in reply, that that may be learnt from the 
writings (naTishteh-i-p§,rsi)^ by Indian Dasturs and 
Herbads. If they (Indian Parsees) have not those original 
writings, they may send two wdse capable nieii to 

Persia (to copy these). 

7. The Fire of Lightning alone may not serve as 

the fire for an Atash Behram. So, one can only 
say Atash AdAr Nyaish before it and not the Atash 
BehrAm Nyaish (p. 74, 1. 5. What 

«eems to be meant is that, the Fire of Electric Lightning 
may perhaps serve the purpose of the sacred fire of an 
Atash Adaran, but not that of an Atash Behram. 

To found (nashistan) an Atasli Behram, one must have 
1001 collections (ehinashna, lit. selections 

fo®r an Atish bZ Packings) of fires. They may be taken 
am.p. 74, 1 . 8. to an Adar {i.e., Atash Adaran) and to an 
Atash Behram. It is a margarzan sin, 


1 It i« the Paiend writing* that sfsem to be meant. 
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if they extingiiish (}3e-hiizand Atash BehrAm. 

The following is the list of the fires which are believed 
to make up the Fire of Atash BehrAm and the number 
of times they are to be ignited one from another. 


Kames of Fires 


Number of times 
they are to be' 
ignited cne from 
another. 


1 . Atash-i-nasa puklitan or Atash-i-murdeh- 

sozj i.e.^ the fire on which a corpse burns... 91 

2. Fire of the xeersoii' who . burns hadr'^ (jaa) 
on it, i.a., brims the colour of lac 

or sealing wax ... ... ... 80 

3. Fire on which they burn (sargin-i-liadr- 
oinarid or liairrnand), i.e., filthj^ excrement 

of a Public bath ( hamaiii ) ' ... ... 70 

4. ' Fire of one who burns doshin^- over 

. it, 'ie„ a potter (kuzeli-gar) ... 60 

5. ' Goldsmith ... ■ ... , 60 

6. ; Silversmith ... ' ... ' 55 

7. Zihargar'^ or darudgar, ie., carpenter ... 50 


1 Hakhtan=to draw out, to urishoatlie. 1 tliink that the Farsee 

Gujarati word hujauvxui for extinguishing, comes from this 

* ba-ii'ukhtau ■ 

2 1 think this is miswritten fof ^ (^\ ^3 halt m mx^a. But, 

if yon take the word as it is, it may be Arabic bloodshed wdih 

S Perhaps P. doshiiia, shoulder-Icad (Steiogass) V The kuzeh 
ajar or vase has the form of something standing on a neck or 
Bhoulder. 

4 lam not sure what this word is, Steiugass does not give it. 
Perhaps we may explain it as maker or moulder ^ of everything 

flse bar), because a carpenter prepares everythiofi* out nf 



iBi THE k. E. OAMA OBIBNTAL INSTITUTE 


Names of Pires 


Number of time® 
they are to be 
ignited one from 
another. 


8. That of a brick-layer jl nSil 

lit, he who bakes every kind of brick) ... 75 


9. That of the oven on which there is a 
cauldron for cooking, ie., a baker (nan 
pukht) ... ... 61 


10. The fire of a cauldron (dig) . This is perhaps 

the fire of a person who sells cooked food^. 6 

11. Muleteers, villagers or cultivators 

... .. ... 61 

12. The fire of Mazdayasnan ... ... 40 

13. Horsemen and watchmen (savarJtii va 

durdagan)^ ... ... ... 35 

14. (jVA c^*!, vIj* ->bti ^ (*) The man 

with work of 10,000 kinds, i,e., a shepherd 

or a watchman, probably the latter ... 30 

15. Both our lithographed text and its original 

MU and in the BU Mss,, the next fire is 
again numbered as 14th and 

1 This iOth is omitted by our text because the original Ms. MU 
also omits it by mistake. BU gives it (Vol. I, f. 176a, i. 6) as 

2 For 

a j .5 durd, last watch of th« night ; or, if we read the word 

with the preceding j vav, the word may be taken as * vadardagan’' 
(guzardagaa ), he., passers by. 

4 The word haht^r seems to be bivar (Av. baevar), 10000 
Pasbdn means a watchman in general, and a watchman of the cattle, 
shepherd, in special. I think here a watchman is meant, who has ten 
thousand, he., multifarious duties to perform. 
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' -'Number 'of time*" 

T,T w ^ tbey are „ to be.: 

Names of Fires ■ ignited one, from:' 

anotber. 

the final word, expressing what the class 
is,is ‘ pisbAn’ ( 5 :jL-y. This makes it diffi- 
cult to determine what the word pAsban 
is meant for. The second description of 
the 14th , fire — let ns call it 14b — runs 
thus t tj> j'i -)V^* Here, 

the first four words are clear as meaning 
‘‘The 14th (Fire) is that of the Jjightning 
of the Heavens’^ The next word j in 
unintelligible* I think it is miswritten for 
meaning “ the 90th, that is to say 
Then the meaning would be the Fire of the 
Lightning which falls from the 90th — (per- 
haps miswritten for nehum, the 9th* be- 
cause nine heavens are often spoken of) — 

Heaven. Then, the last word imsbiin as in 
14a i*equires to be explained. We know 
that the planet Saturn is spoken of as 
the sentinel of the 9tli 
Arch of Heaven. Anyhow, the first words 
are clear and they refer to the Fire as the 
Fire of Lightning. This Fire of Lightning is 
referred to in a previous list of fires. So, 
here also it seems to be a separate fire and 
the words ‘ chehar dehum,’ i.e., 14th, is a 
mistake of the copyist for “the IStli’k 
Similarly, this mistake has led the -writer 
to speak erroneously of the next IGtIi fir© 
as the 15th. Here the list ends with the 15th' 
fire. But, we know, that in practice 16 
kinds of fire are spoken of as those required 
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Names of Fires 


Ntimber of times 
they are "to b© 
.igaited one from 
another. 


for an Atash BelirAm under all tlie circum- 
stances. So, we number this Fire of Light- 
ning as the 15th and the next fire as the 
16th. Again, though the number 14th is 
repeated, the figure at the end, as to how 
many times the fire must be ignited, is not 
given. 

16. The Fire of a Herbad or priest ... 40 

The above list of Fires differs from that given previously. 
What follows is not clear (p. 74, 1. 14). I give the text 
of the early part from the original MU 

Atash ^^l^ehrLn copyist lithographer has made 

may be founded, several mistakes : 

p.84. ^ j 

Ai^ 0^^^ isyi j ^ jjj 3 ^ 

i3u (jiri ^ <xi^i ji iiL* 

45 a>l 4)1^ 0 

I think the whole subject is written very laconically 
with infinitives and not with regular verbs. The subject 


1 I hay© corrected this, as the original often writes p w for & 

2 BU 3 BU has 

4 BU ^5^,3 5 6 BU ^.3, 

7 BU omits all the words upto J(.ijijr"which seems to be wrong. 
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refers to the installation of a Fire-temple after collecting 
{chidanj various fires. What is said is this : 

1. Behedins should collect 143 loads of the wood of vasang^ 

for the fires that are to be collected. The merit 
of this work is equal to that of installing a Fire- 
temple in the next world. 

2. If the Gahambars occur during the long period when 
the various fires are being collected and consecrated, 
then the zor from Av. zaothra) ceremony be cele- 
brated^ over the fire. 

3. Then the next ceremony is spoken of as “az ba gosfand 
ba tavAn dadan”, i.e., give to the fire (something) from 
a guspand {i.e., a sheep or a ram or a goat), if possible 
(ba tavAn). This something is, as the practice was upto 
late, cTiarb, i.e., fat of the goat. They say that, upto 
about 50 or 60 years ago, there was a practice, that, on 

1 Vasang is •• the name of a plant or herb growing in rocky 

places aucl fragrant as a lemon (Steiagass), 

% Tb© word iSj of onrtext andof tbe original MU (f. 65b, 1. 10 

seams to have bean miswritten for which we find in) 

BU (f. lT6a, L 9). Parhizidan means “ to take care of, to abstain.” In 
Parsee religions phraseology, it has come to mean “to take care of 
religiously by ritual,” i.e., to clean, purify, or consecrate for the time 
being. For example, we speak of the parhizidan of a Dakhma 
When a person dies, the relations wish that the 
particular place or pAvi at the Tower, in which the body is to'be 
exposed, may be cleaned beforehand and cleared of the remains, if 
any, of a body previously exposed. This is said to be the “ parhizidan 
of the Dakhma.” The parhizidan is spoken of in our text to be ustawSn 
which word is astoban in BU. I think the word is 

Pors. which mean “ firm or strong,” and is another form of 

Pers. ustuvar ( which means “ firm, strong, tine, perfect'’. 

What seems to have been meant is, that, on the occasion of the inter- 
vening Gahambars, the parhizidan of the .fire must be well done. 
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the dawn of tlie fonrtli day after the death of ‘a person, 
some persons got a goat killed and then offered its fat 
to the Fire of an Atash Behram. In the sentence: 
‘‘Daityo pithvi bhyao^ i'e., “may you be worthy of 
food’’ ill the Itash NyAish, the word 'pithvi’ is taken 
by some to mean fat ’ 

4 Asim va bni, i.a , fragrant wood and frankincense may 
be placed over the fire o.’&padrtz. 

5. Then to place the fire and unite it (with others) (ki 

nishastan an dehsht). I am doubtful of what is meant. 
Perhaps delist is daheshat , i.e., union, 

unanimity) ; and this refers to the collection of several 
fires into one, which forms a part of the ritual of 
founding an Atash Behram at present. Perhaps, the 
word is a corruption otadusht referred to above. ^ 

6. Then several persons may sit before the fire (chand 
mardi mianah dar u nashinad) and kindle it (afrukhtan) 
and clean the body of the fire from its pollution (tan-i 
atash riman pak kar dan). 

7. Then a man must dig 9 pits or ditches kodal)^. 

The pits must be exactly at the distance of one vidasli"^ 
from another. A distance more or less will not do. 
The measurement of the vidast must be with the hand 
of a man of the exact age of 30. One aged, more or 
less, will not do (bish va kam na avayad). Each of the 
fires must be put separately in a separate pit. 

i About 100 years ago, there arose a great controversy on the 
question of this custom of placing the fat of an animal upon fire, 7 
sny History of the Parsi Punchayet, Yol. I, p. 130, 

% 7i<ie above p. 163. 

3 Our text, following MU, ha® Jb j Jf' which is miswritten for 
as given in BU (t, 176, 1. 11). A little further on, the word 

mad© clear by abiding the word mdgh Av. maega, a pitj. 

4 Av. vidast. 
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- 8 . It is an ‘ ynzdathar’* (a priest qualified to perform the 
inner liturgical services), who is to take part in the 
installation of an Atash Behram. 

9» The first important thing (ma^ni 4 ^)^ is that an Yashti 
(Le., an Yazashna) may be recited over the fire for 30 
, days from roz Ormaz to Aiiiran. 

10. In the dome (gumbad) which is the house ( 0 ^)^ or the 
place for the Yasht tYazashna), the dress (jame) of the 
priest and the implements (avzar) must be in good 
order. ■ 

11, Then, at first, every body must take fuel for the bright* 

ness naiyar), and increase (mad) of the fire, and 
yazashnas over the fire may be said for 30 days. The 
fires must be collected separately so that all can be 
placed in separate arched niches (t^q)^ till the process 
is finished in the case of all the nine pits. On every fire, 
the must be recited separately, till 15 in all 

are recited. Then all the fires may be combined together, 
and each of such collections or united fires shall be 
placed on a separate fire-vase (adiisht). and Yasht 
(yazashna) recited over it. Then they shall be in one 
place. 

12. These 15 (fires) may be taken from the houses of the 

1 I take the word as given by BtJ. Our text, following MU, gives 

mani ( U), a house. One may take the word to be correct and 

say that the rituai connecijed with this word, of performing the 
Yazashna for 30 days, refers to the consecration of the building of the 
temple, though in practice it is not so. Tbe^iouse or temple itself is 
not consecrated with the recital of the Yazashna for 30 days, 

2 Our text, following MU, gives ‘mian » ( ), which, I think, 

is wrong. BU gives man ( ), 

3 Arabic AH fire temples, even now, have arched niches 
-#|)okea of as wherein the priests place their requisite articles. 
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■ - BeMins of Iran and an yamshna be recited' on eacli of 

13. Tliey shall be collected in three separate adusJits, and 

then, during the 5 days great or good (yohupanj) of the 
Parwardegto, an ymashna may be recited every day in 
honour of the pious (ashoan, the yazashna of 
Ardafarosli). On the 9th day ba neh shav, lit 

on the 9th night), a Yendidad may he recited in honour 
of Sarosh. 

14. Daring the Gahambar, a recital may be made witli 
(the offering of) a gospancl, and a Yisparadand Yazash- 
na in honour of Ormazd and Sarosh may be recited. 
Ail this is to be observed till the last fire is collected, 

15. They shall carry a before the fire so 

that they may not see the fire. KTiarfem myazdem^ 
shall be recited. 


This is a very brief description of the ceremony for 
installing an Atash Behram Fire; and so, it is not clear. 
I have described the ceremony, at some length, in my paper 
on Consecration Ceremomes^’’^ on the authority of the 
Yendidad and the present practice. 

It is said on the authority of the Epistle of Kaus 

7. References to Mahyar, that Dasturs of Persia wished 

the Atash Beh- besides the one Atash Behram at 

ram at i.\aosari. 

Ciiarbi on the Naosai'i, tlioro sliould also be x\tash Beh- 
Saoi-ed Tii'e. other Parsee centres (p. 72, 1. 9). 

Here, also (p. 75, 1. 11) it is again said, on the authority 

1 ■ I do not nnflerstaiid what the word is. It seems to be inten- 
ded for a curtain. Perhaps the word is miswritten for jaineh 

2 For Ashaya datbtoi kharethem myazdem (iMame of Yasna 
Ha VII). 

3 Journal of the Anthtopoiogicai Society of Bombay ^ Vol, Xl, 
pp. 498 520. Vide ray “ Religious Ceremonies and Customs of the- 
Pams’h Chap. IX, pp. 210-242. 
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of Bustom Marzban, that all endeavours be made to have 
Atash Behrams in Zoroastrian centres. The one at Nao- 
sari (p. 75, 1. 11) will not serve the purpose of other centres, 
since it is necessary that on the 4th day after death fat 
(charbi) of goat (gusfand) should be placed on the fire of 
Atash Behr4m. It is wrong that those who died iu Broach 
and Khambayat (Cambay) and Surat, had no advantage 
of an Atash Behr4m. The Epistle of Kaus Mahyar is 
referred to again (p. 76, 1. 2) and the Dasturs of Iran, 
referring to the Atash Behrfi,m of Naosai’i, again say that 
there should be such Atash BehrSms at other centres also. 

8. Fourteen fur- Proceeding fcrther, we find mention 

ib^ut°thr aS following observances in con- 

Belaram. p. 76. nection with, the Atash Behr^m : 

1« A gusfand (a sheep or goat), either male or female, 
may be offered to the Atash Behram as zor (zaothra). 
If the animal is female, it must not be one with child 
(abistan). The animal must be one without any defect 

(r:^)* A kid under one year also cannot do, 

2. The Fire of an Atash Behram shall never be divided 
into two parts (ba do bakhsh). If one does so, it is a 
margarzan sin (p. 76, 1. 8). What the writer means to 
say is that if one proposes to found another Atash 
Behram, that cannot be directly founded by taking a 
part of the consecrated fire of another previous Atash 
Behram, There must be altogether a separate collec- 
tion and consecration. In old history, we have the 
instance of the Sacred Fire of the Atash Behrto of 
Karian in Pars being divide din^ three parts to provide 
against its being extinguished by an invading iiost.^- 

yiiie my Gujarati paper on the History of the Sacred Mfo, 
of Assar Gnshasp (My Iranian Essays QiPI "HU 

Majo idi par Barbier do Maynard, lY, ,p, 76, chap. 69. 
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5. The Fire of the Atash Behr^m shall not be seen by 
everybody and anybody. The priests (Dastnrs and 
Mobads) who have become naozhd (navar) only can 
see it, going before it with a panam (padan) over their 
face. The above prohibition is spoken of as a rule 

of religon p. 76, 1 11). 

4. The sacred fire of the Atash Behr^m should be well 
cared for especially at midnight. A conversation 
between Ormazd and Zoroaster is here given (p. 76, 1. 13). 
Zoroaster asks: '^What is better? Whether one should 
install a Sacred Fire in his own house and feed it 
(biiha dehand) or install it in Atash g§,h (Fire temple)!*^ 
Ormazd replies, that it should be in an Atash-g4h, and 
that Atash-gah may be an Atash Behrto, because 
the Fire-temples keep away, like guards (pasban), all 
dangers from the place. If the sacred fire there is fed 
at midnight, it keeps away 99,999 divs and darujs. 
When the fire of an Atash Behrto is allowed to be 
extinguished, whether knowingly or unknowingly, by 
some one, all his meritorious acts, even if they be 100,000, 
become nil. There are two very estimable things in the 
world: 1. A Righteous man and 2. An Atash Behram. 

The same subject is treated on the authority of the 
Sad-darNasr (p.77, 1.4). The existence of an Atash Behram 
and the act of its being properly fed lead to the safety 
of travellers. If you serve and feed well with fragrant 
wood the sacred fire of an Atash Behrdm, all the fires 
in the world are thereby pleased (khushnud) and they give 
yon bread and money lit. expense). 

Then a reference is made to the discussions between the 
Oajashta Ab§,lish and Mobad named Adarfara Farrokh.^ 


1 Between this portion and the next of Hasa, BU gives some other 
matters (ff. 177a48lb), including Atash Hyaish. 
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VIII 

NASA. 

Nasit is the dead or decomposing substances of men. 

It is the spirit of the teachings of Zoroas- 
knfcioauction. trianism, that Fire, Water, Air and 

'“Earth, the four so-called elements of the ancients, should 
be kept pure and free from the contamination of dead 
or decomposing matter. The subject of Nasa forms 
a larger part of the Zoroastrian religious literature, and 
is referred to, here and there, in connection with various 
subjects. For example, we saw above, that in the con- 
sideration of the subject of Patet or Atonement, it was 
partly touched upon at the end. We saw, under the head- 
ing or chapter of Fire, that the question of keeping away 
^^Nasci from Fire was largely treated there. Now, here again 
ip.TSjhiet seq>) the subject of keeping away from 

water and ground is chiefly dwelt upon. The question of 
• keeping it away from ground leads to the question of Dakh- 
mas and the method of the disposal of the dead. Of course, 
the NnsA must be disposed off in one way or another. So, 
the spirit of the ancient teaching is, that that must be done 
in the least oflensive way, in the way that would least 
injure the health of men. A-t times, the injunctions of 
the Eiv^yat seem to move away much from the spirit 
and to stick to the letter. 

We find that in the consideration of this subject 
the nasa is divided into two classes : (1) the of the 
-dead (murdegki) and (2) the Nasc(> of the living (zindeg^n). 
Hair, nails, dead flesh, teeth are of latter class, ia., the 
Nasa of the living. These also must be kept away as much 
as possible. We, at times, read of heTir va nasa O-’i jt^X 
Here, hehr is generally the of the second kind, m., the 

Nasa of the living, like hair, nails, etc. 
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Ill the Patet of Adarbad Marespand, there is 000 
particular section which refers to the sin of letting the 
Tiehr and nasa come into contact with water and fire. 
In this connection, water is generally first referred to. It 
is this regard and scrupulous care of the ancient Pei^ians 
to keep away impuiities from water, that is referred to 
by Herodotus and classical writers with some kind of 
approbation. It is this same scrupulousness, that made 
Goethe approve of what he calls the Purity of the Elements 
and the Dignity of the Elements among the ancient 
Persians, though he did not like the too many niceties of 
the different kinds of customary purification. With these 
few words of general application, we will come to the 
subject of Aas« and its contact with water as treated in 
this Eivayat. 

A'flsa must be kept away from water and fire because 
the non-observance of proper care leads 
to the spread of sitin'^ (cr) and 
locusts and to severe winters and 

summers Then follow these couplets 
(p. 78, 1. 6), wherein the words natasTi and 
masush are not intelligible: 

** S ^ lA, Jns 

Perhaps here the word natash and masush are word* 
coined by the writers as negatives of atash and sus (not 

1 I noti sur0 siTiTi IS* li; S68111S tio fo© Q JsidcL of insoot* 
like locusts. According to Steingass, it means ** a wild bull ”, but this 
meaning is doubtful. The Gujarati Biy^yat {p. 138 ) gives hi on© plac® 

ips-tsv mosqaito and locust, and in another plao* 

mosquito and chimti (Hts? cttU ^nHa). Chimti seems to be an 
insect like a flea. If we read the word as sann, it means somethin*. 
-smelling badly ’’ (Steingass). 


Oisregatd of 
care to keep away 
JSfasd from Water 
leads to spread 
of Insects and 
the severity of 
seasons. 
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.msh) meaBing ‘"injured by. worms’’* ■ In that case, the 
.negatives would mean “fire-less”, i.e.t cold, dull and 
injured by insects.” 

The same subject of not throwing nasa in fire or water 
" is treated again in verse from the EivAyat of Baiiman 
Piinjiyeh and on the authority of the Veiididad. If o,ne; 
■throws a iVasn in fire and water and conceals this from ^ 
others, he shall be flayed alive and be thrown to dogs and 
' birds for being devoured* 


The subject of Nasa or dead bodies being brought in 
2. Do Water contact with fire aiid waters, suggests 
the thought of living men that are at 
e seq, burnt in fire and drowned in 

water. How can fire and water, which are held as good 
and worthy of being well taken care, kill men ! No, they 
do not kill men. It is Shaitto (Satan) who kills them. 
He has created a Div named Astavad, which is called 
Nae4 badfar. It is this Div who binds the thoughts 
(manasli) of men and throws them in water and fire. It is 
not water and fire that kill. God said: ‘MYliatever is 
created by me does no injury to man.” They only serve 


as an excuse or cause (1. 5 


The same subject is treated in reference to the discus* 
gion between Gajasta AbAlish and a Mobad (p. 80, I. 1). 
Abolish first asked: “Who created Water and Fire.” 
Mobad replied “God”, Then he put the riddle that 
these things created by God kill men. MAmun Amiral 
Moumanin ibid.h 4), in whose court the 

conference of discussion was held, is represented as being 
pleased with the reply of the ■ .Mobad {an sakJiun pmsandit 
Miub damsfj p. 80, 1. 4)*. ’ 

This subject is based on a similar statement in the 
Vendidad (Chap. V, s. S). For a similar belief in NortH 
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BeEar, vide my paper entitled, “ The Belief about the- 
Bubbah or the Drowning Spirit in India. Its parallel in 
iAneient Iran” (Joarn. Anthropological Society of Bom- 
.bay, Vol. XIII, pp. 750-754. Vide my Anthropological 
Papers, Part IV, pp, 146-50). 

Just as the fact of fire and water killing a person is- 
defended in one way or another, the fact 
ling from Heavens of Water falling from the Heavens over 

^ ™ Tower of Silence is de-- 

f ended in the verses taken from the* 
Eivayat of Bahman Punjiyeh. Zoroaster says to God 
“ You pour water on the dakhma and you pour it at the 

time with impurity (JiaJir) 0 God you pour it with 

your own hand and you tell to mankind : ‘ Do not pour 

water over that place {dakTimd). It is a sin.’ ” God replied- 
“ I pour water over the Dakhma, so that it may become 

clean {pdk) and that the impurities {rimani) in it may 

be less {subaktar) . With that idea of purification, I created- 
the seas for the world, so that they may spread pleasure 
all round. If I were not to shower rain on the Dakhma, 
people cannot live in cities or anywhere in the worldl 
People will not be able to procure food. Ploughing oxen^ 
(fifdu varza) also will not get grass (<-*!») and all 
animals will be destroyed {garde talaf) ” (p. 80 last line). 

Like water and fire, ground also should not come inte- 
contact with nasA If you place a dead 
placedTn Hath- Eody on the naked {‘^J) ground, Spendar^ 
mad, who presides over ground, will be dis- 
pleased, (p. 81, 1. 9), He will be displeased, . 
#ven if you bury it. So, it is better to place it in a 
Dakhma, where it does not come into direct contact with- 
the n^ed earth. Again, the inner layers of ground are- 
wet {zir-izamin hamnam va &b ast, 1.12). This is an 
additional reason not to bury, because otherwise the spirit!. 
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of water will be displeased. In burial tbe spirits {mino) 
both of the land and water are affected. Again, the 
body when exposed must not be covered over with 
much of cloth j.' p. 81, 1. 7), because, 

in that ease, uneleanliness (paUdi) will linger long. The 
place of the nas& must be far away from cultivation. 

The nasa of the living {nasa zindegan), e.g., skin, hair, 
nails, and flesh from the body (p. 82, 1. 15, 
the also teeth, p. 83, 1. 4) is the same as that of 

the dead. So, the living nasa also should 
not be carelessly exposed. Whatever that is separated 
from the body is something like dead. Both, the living 
and the dead nasa (an Tee as tan juda sJiudeh bdshad 
cM an he m-shiideh bashad^ p. 82, L ‘7), do harm if thrown 
carelessly into water or fire. So, even things separated or 
cut off should not be thrown into fire and water. They 
are all connected with the body (ham band, p. 82, I 16).. 
These are spoken of as hehr nasa. 

Even if one holds his hand or foot over fire with a hush 
( so that the hair on the hand and foot burn, he 

eommits a margarzan sin. All the above is said on the 
authority of the 8th chapter of the Vendidad (p. 82, 1. 14). 

If one has carelessly thrown the nasa of his body in 
reaped but unthrashed com (hharman), he 
the Lhdngfnot to try to collect that back (ba^ yaband), 

be thrown in cal- jf jg possible to collect all, all (the 

tivated fiti s, corn), about which there is a great doubt. 

(gumdntar), that it contains the nasa, may. be separated, and 
may not even be given to cattle (gS?^) for food. That, of 

1 If we take the word to he haush for hafsh, it means shoe* 
Or, the word may have been miswritten for then, it means a 
kind of garment, ** The iongesb comer of a garment or mantle (Stein» 
ga*s). Jparsees the word (kas ) in this sense when they speak. 
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wliicii there is no doubt (Hshak) , md,j be given to cattle for 
food. The rest may be abstained from {he-purMzand 
,:p.,;S3, 1 2). 

The same subject is treated on the authority of the 
EivAyat of Kame Bohreh. It says, that,if during the autumn 
cultivation or dnrmg autumnal rain {hTiarifat ioi Miarif), 
the skin or flesh of a person is separated from Ms body and 
falls in the cultivated field, and is suddenly seen in the crop 
when it is harvested (kharman), but is lost sight of [nd 
paedd) ^ or if suddenly some blood falls from the nose on the 
corn of the crop all possible search and careful examination 


should be made and good examination (takhshus)^ should 
be made and steps may be taken as said in the preceding 
piissage given from Kaus Kama. 

If the above liehr nasd, the decomposing thing 

7. Nasd of the of a living person, is taken to, or happens 

ylV^'mtrTalylt. witlnn, three steps { gam ) of 
p. 83, 1. 15, barsam or such other pddydh, i,e», pure 

things, then the pddyab things become vddydh,^ i.e., impure 
or unclean. 

If a person is going on his business (khesJikdri), and, 

8. The ESeet if unwittingly, some dead matter, as 

Livhv^^upon ^ ho^ described above, falls from his body over 

Hiest and dishonest fire or water, he will beheld innocent, 
persons, p. 84, 1- 1. t. • - . 

II he IS going out on good honest 

1 The litho-texfe gives ta paida by mistake of the copyist p. 83, 

I 7. 

% We have no word in Persian like takhashush 

It may be Pahlavi takhsbu Pahl. Vend. ZV,14 Hoahangji’e 

Vendidad Glossary, p. 222, from Av. ‘ vJtaohina’ melting. In that 
case it means a kind of selection and purification. Or it 
may be Arabic 'takhsis,* i.e,, particularising. In that cas® 

also it means a kind of separation and selection. 

3 ** Bedutosd to nothing ** (Steingass). 


BABAB HOBMA^BITAB^S^ BIVAXAT ' ■ ' l&l 

'iiisiness, but, if lie is going out on . an errand of mis- 
■ chief ifmadi) or dishonest work (gunah hdri), then he 
is sinful 

This seems to be, though strange, a very beautiful way 
-of preaeliing honesty. Be honest and you will not beheld 
responsible for bad or irreligious actions done unwittingly. 
But if you are dishonest, you will be held responsible 
{p. S4). 

It is required, on the authority of the 83rd chapter^, that 
a cultivator must examine carefully the 
♦o conduits by which he waters his fields, 

Nami ^wa- and the fields aho before watering them. 

tenng bis held. p. . , 

84, 1. 13. He must see that there is no nasa there. 

If, after beginning to water, in the midst 
of the wc rk, he suddenly happens to see nasct somewhere in 
the field, he must at once divert the course of the water and 
remove the nmd if possible. He is not responsible, if ere he 
sees it, so that he could remove that, the nasd has already 
come into contact with the running water, because he did his 
best to prevent contact or contamination beginning before his 
work. If he neglected in the beginning to examine the field 
and the conduits, then he is responsible and sinful. He be- 
comes rmaw and must take Barashnum. We find, that the 
efficacy of the Barashnum, which was originally a kind of 
purification for real contact with dead bodies likely to 
ipreacl contagion, is here differentiated. If the man had 
done his duty of proper examination, he is not guilty for 


1 The name of the book is not mentioned, but it seems that 
the Sad-dar is meant. How the SSrd chap, of the Sad-dar does not 
treat of dead matter in a cultivated field; but the 75tb chap, treats 
of it (Fide (a) Vol. 24, pp, 338-39 ; (h) Ervad B. H. Dba- 

bbar’s Sad-dar Hasr, p. 52 ; (c) Gujarati Sad-dar-i Bebrd Tavil by 
IC^tur Jamasji, obap. 85, p. 332). 


THE Km B. OAHA ORIENTAL INSTITUTE 


what seems to be an unavoidable event. If not, he is guilty, 
though possibly, the unavoidable event happened later on 
He IS guilty and his moral guilt can be washed bv a 
physical ceremonial bath. 

A Zoroastrian labourer hires labourers 
10 . TheEespon- field: one is a Zoroastrian 

StSnCultir^M another non-Zoroastrian (air va an- 

for the work of air, p. 85, 1.9). He lias ordered both 
and non-Zoroas- befor© watering the fields that 

p”84 1 nasa on the land. If the 

Zoroastrian labourer is in charge of the 
field and if nam is found in the field, the responsibility is 
not on the owner but on the Zoroastrian labourer. But in 
the ease oE the non-Zoroastrian, the responsibility is on the. 
owner, because, howmuchsoever the jud-din labourer may 
have accepted the responsibility to examine the field, before- 
hand, he is not expected to know all the rules and regulations 
about the nasa. The owner ought to have thought so 
beforehand, and not engaged the j ud-din labourer. In this 
case Doctors differ a little. Another Rivayat differs and. 
takes a little tolerant view, that, if the jud-din labourer 
has undertaken to look to the matter, the owner is not much 
wrong. 

The pith of the whole matter is that it is better to employ 
ZoroasMan labourers. If you cannot find these, then 
have a jud-din, but satisfy yourself that he is intelligent and 
will take all possible care to examine the fields before' 
watering them and see that there is no nasa. If you do not 
take all possible care to make the best -solo ot io n of a 
labourer, and the consequence is bad, then you are- 
responsible (p. 85, 11. 9 ei seq.). 


1 Yaadar from van4 ^ j labour, 
% T'rom ^ biro. 
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If a Zoroastrian owns land with^ a jud-clin, the Zoroas- 
trian must do Ms best to examine that 
•V'V* there is no nasa in the field or the water- 

mstrianJii tiie case conrses or the kasTiav^ ( ). If he- 


of land owned _ , _ , i ' ■ 

in partnership <5oes not do SO, he oecomes rtman. Ihese 

secrets (raz) about the nasci must not be 

'03 5 io* A ■ 

told to Jiid-diBs, lest in the case of a 
Qiiarrel (sath), he may make matters worse {iatar, hadtar)^ 

The question is, if a Zoroastrian sees nasa on a land 

12. The Duty of by a jud-din, and finds that it 

a Zoroastrian if he may soon come into contact with water 
gees nasd . on the ^ ^ ^ 

land of a jud*din. hre, can he remove it at once, without 

.p 85, 1. la. sag-did^ and without a holding.. 

a paiicand with another person! The Eepiy is; '' if he haa 

no doubts but is sure that such a thing will happen he 

may at once proceed to the work and do without a sag-did 

and zof\ But if he has only doubtsand is not sure that the 

nasa will soon come into contact with water or fire, he may 

wait and try to secure both and 

(u) Running water, at the distance of 9 steps^ in the 

13 . Condition direction from which it runs, is pure. In 

of tfa© Ferity ^ of opposite direction, i,e., that to which 

water in which . ' _ . 

nasa h»a fallen, it runs or descends, purity begins from 

p. 86, L3. 3 Q steps; on both sides (pahlui)^ 6 steps 

1 Yd in our text is a mistake for (p. 85, 1. 15). 

% Kmkav is, I think, what w© in India call Sl^l, i.o., the rope 
and the leather or cloth bucket in which water is drawn from the well 
with the help of bullocks. The whole apparatus is so called from the 
fact that kashav is “ the plant from which ropes are made (Steingass). 

3 It is elsewhere enjoined that Sagdid (the sight of a dog) shall 
be performed before the removal even of such and that it ' shall-:: 

fo© removed not by one man but by two men in a pair (zurj. 

i The word wr, as we os© it, is i.e., pair. It is- 

Fahlavi V zor (PahL Vend. HI, 14. Vide Hoshangji^s Vendidad,. 
p. 68, 1. 15. It is Sans, pair. ' 

5 gdm. The Oujarati Eiv^yat speaks of a gdm as a *dag*'^^^y 
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(ef, Vendidad, Gliap. VI, 31). ■ Water bey-^^^ 
distance from where the nasa is flooding in the ranning 
water of a stream or river is pure, and can be drunk or 
used for purificatory ^ purposes (padyab). In case of 
standing (estadeh) water (like that of a pond) all water 5 
steps and 3 feet (pae) round the ndsa is riman. 

(b) All the above applies, if the nasd is not wet, ix., if 
nothing oozes out of it, and if no blood or fat from it is 
mixed with water. In that ease, water taken from beyond 
the above distances may be used for drinking purposes and 
for padyab (purification). In this ease, the nasd should be 
removed and so exposed that it may be dry. In case, 
the nasd is wet and fat from it has mixed with the running 
water, then all the standing water is rtman and not fit 
for use. It must be left alone till it (i.e., the pond or 
whatever it be) becomes dry {Tchtik shavad, p. 86, I. 16). 
It may not even be used for cultivation. 

(c) If there is a running stream, and if there is 
nasd in it which has remained unobserved for some time, 
the water upto the distance of 9 steps from it up the 
current, and 30 steps down the current, and 6 steps on the 
iides should not be used. If one has already drunk the 
water from down the current, not knowing that there was 
nasd in it he must act as follows : If the nasd is oozing 
{daridah lit. torn), he may pour 10 setar ( Y of oil 
(raogJian) in the water at the spot of the nasd.axid observe 
how far the oil spreads in the water. If he finds that he 
had drunk water from within the limit upto which the oil 
has spread, then he may take himself to have become 

and says that each consists of 3 A is xcad© np of 3 

fact of a person, *.e., the distance measnred by a man by the sole of 
his feet, i.e,, three times the length of the sole of his feet* 

1 The Gxi jarati BivAyat speaks of ^ i.e., two potfals. B 

a^ifpiks-of.the ‘roghaa* as ghee 
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■ riman- If the water was drunk ' from heyond.,:tlie 
of the oil, he is not rtman (p. 87, 11* 1 et seg^). 

(d) If one sees nasd in water, he must go into the water, ■ 
remo¥e it at once; otherwise he incurs a margarB&n' 'Bm: 
But if there is some risk in. going into the wiiter and he; is- - 

. afraid, then lesser sin, that of tandftir, applies to him..-- 
He must not turn his back towards the nasdj is-, go away 
without removing it. ' If he, for the time being, goes away 
with a view to return soon (possibly with some means or 
resources to remove it) and does not return, he becomes 
riman, but if he is unavoidably kept back and does not 
return he does not become (p. 87, 11. 5 et seq,), 

(e) When he returns and enters into the water, with a 
firm mind that he would alone (yakHan, 1. 13) remove the 
nasd^ and then shakes the nasd (jumbanad) he does not 
become riman-'^ But if he enters into water, not with 
the pure intention of removing the nasd, but only for the 
sake of a show, to indicate that he did his duty as enjoined, 
then he is rtman for the fault of shaking the, nasd. 

if) When the nasd is removed, all possible care should 
be taken that it is placed on the shore as far as possible 
because, if any particles of water from the moist nasd^ 
freshly removed from the water, flow back to the water, he 
incurs a margarzdn sin (p. 87, L 18). 

(g) When the nasd so brought out becomes dry, it 
must be given the sagdid, and two persons may remove it 
to the proper place (jae-gah). Similar injunctions are also 
given in the chdsUak p. 87, 1, 18).^ 

1 Shaking the nasd in water is wrong, because thereby he 
spreads more contammation round about. ' 

, , 2 PaM. Pahl, Vend, 11X14,42 etc. Fide HoshanglFs: ■ ' 

Vend. Glossary, p. 65. From • A vest a '/Toot (Sans. r%^to know, 

Av. ue-, wisdom) opinion, saying, writing, teaching; a book, 

Wledge; sometimes in the sense of Arab. ctotaA seemi 

to be the religions ‘ farmans > or precepts. I think, it may be derived 
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{K} The clothings of the person, who remoYes the nasa 
from water, riman. He also must wash himself 

(sar 0 tan) with pMyab (consecrated water) and water. 

(i) Then comes the following injunctions : 

, ^ ^ ^ cjI L***j 

f i 

(p. 88, 1 1) dJIir'aj lA.1 

The language is simple, but the meaning is not clear, 
unless we take the wovd TcasMdcm here in some technical 
sense. I think one must take here the word hasMdan 
in the sense of “ kash kashidan,^^ i.c., to draw the hash. If 
we take it in that sense, the meaning seems to be that, just 
as you draw a Jcasha roxind nasd on ground, you must draw 
it in the water, wherein the nasa has fallen. If the water is 
separated into 7carde% m., sections, in different enclo- 
sures, for example, in a field, where the field is divided into 
separate parts (HarcAs), then there is no need of drawing 
kashas} If we take the word Jcashidan in its ordinary sense 
then the meaning would be this : “ If nasa is drawn in 
water, it is necessary that it (water) should be drawn away 
from that place upto which it (the nasa) is mixed {paevas- 
teh). If the water is separate from the whole (ham) body of 


from ‘ Chaslitan ^ meaning ** to taste. Then it has figuratively come 
to mean, *‘to give the taste of”, i.e., to teach religious precepts to 

others, e.g,, we read in the Eatet : An din in Ahura Mazda 

^Jarthosht chast”, i.e., that religion which Ahura Mazda taught to 
Zoroaster. 

1 For Kashas, vide my paper on “The Kashas of th« 
Iranian Barashnfim and the Boundary line of the Boman Lustrum’* 
< Jour. Anthropological Society of Bombay, VoL Vin, No. 8, pp. 

Vide my Anthropological Fapers, Bart I, pp* 330-337)* 
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-water as in the case of JcardeJis (i-e-, cut off or separate 
fields) then such a drawing is not necessary. But the 
difficulty is to draw a line of limit in the water. 
Perhaps, what is meant is, that one can draw for use water 
from a place in the reservoir at some distance from the 
place upto which parts of the nasa have flowed. 

(fl) If a desert {dasht) is full of water, i.e., if there is 

an expanse of water, and there is nasd in it, 

and one goes into the water with a view 
sions _ of seeing remove from the water there, as much 

iVasa in w ter. as he possibly can, and if, after 

bringing out some nasd, he becomes tired and helpless and 
is not able to bring out further, then he must try as much 
as possible to remove (or float) the nasd from the place 
when the water is great (bishtar), *.e., deep, to where it is 
less (kam-tar), i.e., shallow. One must not postpone the 
removal as far as he can. If he does so, he becomes rtman. 
If one unnecessarily postpones the removal for some time 
and then does actually remove it at that time, even then he 
becomes riman for Having allowed the nasd to remain 
longer in water (p. 88, 11. 2 et seq.). 

(6) If a man sees nasd in water (p. 88, 1. 6) he must not 
go away from the'place until he removes it. If he goes away 
with a view to bring instruments (s§,z va barg) to remove 
the nasd, that is allowable. While removing it with a club 
(guy 1. 10)^ or stick, he must remove it so far, that the water 
attaching it may not run back to the nasd water. 

(c) If the quantity of the nasd in the water is very 
great, he may remove it by bits (karda karda, p. 88, 1. 18). 
After removing every bit, he must perform the padydb and 
dry his hands with dust. For every bit that he thus brings 

1 a button, anything round. Tho word may have been 

miswritten for kaiakt a atiok* " . 
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Qi) The elotMiigs of tlie person, who remoTes the nasa 
'Iroin water, become He also must wash himself 

(sar 0 tan) with pMyM> (conseerated water) and water. 

(i) Then comes the following injunctions: 

j ^ ^ (^1^1 *Aa li cjI , Ua*j 

^ jl Lj \'^ ^ ' 

■ ,(P..,.88, 1) ■ , , dl^d^ldj, : . 

The language is simple, but the meaning is not clear, 
unless we take the word Mshidan here in some technical 
.sense. I think one must take here the word 
in the sense of “ kash kashidan/^ ie,, to draw the hash.' If 
we take it in that sense, the meaning seems to be that, just 
as you draw a Msha roundwam on ground, you must draw 
it in the water, wherein the nam has fallen. If the water is 
separated into sections, in different enclo- 

sures, for example, in a field, where the field is divided into 
separate parts {TdareM)^ then there is no need of drawing 
hasTias} If we take the word hashidan in its ordinary sense 
then the meaning would be this : “ If na$d is drawn in 
water, it is necessary that it (water) should be drawn away 
from that place upto which it (the nasd) is mixed {paevas- 
teh). If the water is separate from the whole (ham) body of 


from *Chashtan’ meaning “to taste. Tken it has figuratively come 
to mean, “to give the tasfce of”, i.e., to teack religious precepts to 

others, e.gr,, we read in the Patet : “An din in Ahura Mazda 

.Jarthosht chast i.e.» that religion which Ahura Mazda taught to 
Zoroaster. 

1 For Kashas, vide my paper on “The Kashas of tha 
Iranian Barashnfim and the Boundary line of the Boman Lustrum’* 
IJour. Anthropological Society of Bombay, Vol. VIII, No, 8, pp. 55T*7II* 
Vide my Anthropological Papers, Part I, pp. 330-337)# 


18 ?^ 


• ■ i)AE'AB ■ BOBMAZDTAE^S 'BiTAfAT 

•'Water :as in the case of kardehs (ie., cut' off or separate 
■Mds) ■ then snch a drawing is not necessary. ' Bnt the 
•difficulty is to draw a line' of limit in the' ' water. 
Perhaps,, what is meant is, that one can draw for use water 
'■■from a place in the reservoir at some distance from the ' 
place upto which parts of the nasd have flowed. 

f/i) If a desert (dashf) is full of water, i.e., if there is 

^ ■ an expanse of water, and there is nasd in it, 

14. One’s Duty ■ ■ • ^ -i x 

on various occa- and one goes into the water with a view 

sfons ^ of seeing remove from the water there, as much 

m water. ^ ^ •' 

nasa as he possibly can, and if, after 

bringing out some he becomes tired and helpless and 

is not able to bring out further, then he must try as much 

as possible to remove (or float) the nasd from the place 

when the water is great (bislitar), i.a., deep, to where it is 

less (kam-tar), ie., shallow. One must not postpone the 

removal as far as he can. If he does so, he becomes riman. 

If one unnecessarily postpones the removal for some time 

and then does actually remove it at that time, even then he 

becomes rtman for having allowed the nasd to remain 

longer in water (p. 88, II. 2 et seq*)- 

(6) If a man sees nasd in water (p. 88, 1. 6) he must not 
go away from the 'place until he removes it. If he goes away 
with a view to bring instruments (s^z va barg) to remove 
the nasd^ that is allowable. While removing it with a club 
{guy 1. 10)^ or stick, he must remove it so far, that the water 
^attaching it may not run back to the nasd water. 

(c) If the quantity of the nasd in the water is very 
great, he may remove it by bits (karda karda, p. 88, 1. 18). 
After removing every bit, he must perform the padydb and 
dry his hands with dust. For every bit that he thus brings 

1 button, anything round. The word may have been 

miswritten for katak, a stick. 
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out, he gets the meritoriousness of one tanafur (p, 89, 1. 1)^ 
His clothes become riman (and therefore must be rejected) 
and he must wash with pd,dyab and water. 

(d) If one sees a big-sized nasd in water and he is not 
able to remove it, and goes away with a view to bring 
somebody to remove it, it is permissible ; but if he avoids 
removing it in spite of there being no danger (bim) or 
risk (ziyan), he incurs margarzan sin, (p. 89, 1. 5). 

ifi) If one after properly examining his field and 
water-courses, lets water run into his field by patting up 
'bands (bandad) and then sees nasd, in the water enclosed 
25 . 89, 1. 7), he must turn away (be-gardtoad) other 
water running there and remove the nasd without sag-did^ 
and ham-zur. He is innocent, if the water suddenly run* 
up to the nasd. 

if) If one sees an an-ir juddi n) cultivating a field 
and sees water about to reach nasd, he may, if quite sure 
that the water will soon reach the nasd, remove the nasd 
without sagdid and hamzur. But if not sure, he must try 
to have sag-did and zur otherwise he would be riman 
(p. 89, 1. 10). 

{g) If there be the nasd, even of a jud-din, which is 
likely to come into contact with water or fire and which is 
in the way of passers-by, so that men may come in contact® 
with it, then Behedins should do the needful to take care of 
it (be-pahrizand, p. 89, 1. 15) and reject their clothes and 
wash with pddydb and water. 

(h) If a man sees on a public road (shah rah, lit. king's 
highway, p. 89, 1. 17) nasd likely to touch water and fire 
and to be crushed (khurd kunand, lit. make little) by passers- 
by so as to make them riman, then he shall remove it to a- 

1 Sag-na-did is, at times, used for bi-sagdid (p. 89, L H). 

2 Hamgttzieb • paniug together, (iuzar, a passage. 
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place where there may be no fear^ of these.' . He may 're- 
■move it alone and without sag-did. If he is not able to 
remoye it,' he may order an ‘an-ir' also to do so' (p^ 
h 19), but that ni^t be done according to the proper rules' 
of taking p. 90, 1. 3, Bitadcm same as setadan}'. 

and carrying the nasd. 

. '(i) If one goes on his way for business and sees 7iasd 
on the land of somebody, if that land be of a Behdin, he must 
inform Iiim of it; if that of a juddin, he must do the needful 
for disposal (parhiz). If he runs any risk in doing so, 
he may go away (p. 90, 1. 6). 

(j) If a man sees nasa on the cultivated ground of a 
Jud-din, where there is no chance of its coming into contact 
with fire and water, he may remove it alone and without 
sag did, but if there is any chance of contact, then sag did 
is necessary and he cannot remove it alone (p. 90, L7). 
He shall remove it where there is no such risk of contact. 


A well must never be covered (sar chAli na shayad, 
„ p. 90, i, 14). Nobody should drink from it. 

be covered. fallen into it, one who 

drinks from it becomes rlman. Even if 
one has unknowingly (nA-danesteh) drunk from it, he becomes 
T%man and the crime of the master of the well becomes 
margarzan. The man who drinks from such a well must 
take harasTinum. 


A well that is built with burnt bricks (p. 91, L 10) and 
has the bottom portion (teh) built with wood requires a stric- 
ter handling in ease some nasd of dung (eharkiii) has fallen 
into it. Two persons must hold paiwand, take the bdj of 
Sarosh till ashahe, and put on gloves (kisseh) of three- fold 
covers or layers (jul), and holding in the hand with a 
paiwand a long-handled vessel^ of an iron spoon (chamchah). 


Eet. biiB 

2 a spoon. 


1 Eet. biiB is miswritten for bi-bim u. 
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Then one of them may go to the well and with the spoon 
bring the nasa to the edge of the useless (bid 
well and bring it out carefully and placing it on the 
ground, may let it dry. Then after performing sagdid 
they may carry it to the proper place (d^d-gah, p. 92, 1. 14). 
The well must be left unused for a year, after which its 
water may be used for drinking. 

It is said, on the authority of the Sad-dar Nasr^, that, 

16. Prohibieion Washing or cleaning must be 

of the use of Wa- poured as little as possible at night, espe- 
teratNigbt.p. 91 , cially in the northern direction. If you 

have to use it necessarily, do so with the 
recital ot an atha Ahu Vairyd and pour it slowly (ahasta). 
As far as possible, water should not be used for washing and 
drinking at night. If you have to drink it, do so in the 
presence of some light (rushani) and eat something before 
drinking it (p. 91, 1. 19), In that case you will commit less 
sin. Once you have gone to bed (khufte, lit. slept), you 
must not drink water. Never drink water in the dawn 
(bamdad) with an hungry or empty stomach (nashta)^ 
(p. 92, 1. 4). Do not even take water in your mouth 
(dehan). Otherwise you will be out of your sense (bihush). 

When you bathe, take care that the water whicli you 

17. Application pour over your body does not come into 
direct contact with any nasok, which there 
may be on your body. To do so, first 
apply over your body some sap or juice 
of some plant (ab-i nabat) and then wash 


of the Juice of 
trees or of Oow^s 
urine before ba- 
thing. Its object, 
p. 92» 1. 5. 


S B E ^Vol ~Tlde West 

mgh a full version of the chapter. Vide for the text, the Sad-dar 

NasrbyErvadBomanjiNasarvanji Dhabhar (1909), chap 39 p 24 

V %de the Gujarati Sad-dar (4l6S^ 5l§ ctdlC-l 1881) by Dastur Jamaaji 
;M. Jamaspasana, Chap, XXIV, p. igg. 

2 The same worl also means breakfast. 
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YOur body with water. All dirt (zang)^ must be removed. 
It .. seems that the Juice of trees and dast sJm ( 
spoken of a little farther on, are intended to act as it were as 
:.a' coating between the naked body, which may have Bom&'nasa 
OT palidi (e.g-, there ma.7 be some blood oozing from a 
'Wound), and the water.. The application of the Juice of trees 
prevents water, from coming. into' direct contact with the 
mma or palidi m.' the body. 


a, ’I'YomaB. 
Alenses. p. 92, 1.6, 


' Siiiiilaiij, the woman is a kind of zindeh 

18 - Tile Bath of nasa and -so it should uiot' be allowed to 
come into direct contact with water which 
she must have for bathing. So it is enjoin- 
ed, that, when ' a woman bathes after being free from her 
menses at the end of the regular monthly course (sar dasMan 
shuyand, lit, washes the head of the menses), she must 
first apply to her body dast-shti, e.e., urine of the cow, and 
then bathe with water. But she must not bathe at the same 
place where she has taken the dast-sliu (urine), because it is 
possible that perhaps, a few drops of it may have fallen on 
the ground. The dast-sliu, having been applied first to the 
naked body of the woman in menses, has become rhnan or 
nasa\ so, if’ she bathes at the same place, where she has 
applied the dast-shu to her body, the water of the bath, 
which is to flow, will fall upon the particle of the dast-slm 
on the ground*— particles which are polluted with the ncish 
of the menses. So, she must shift to another place close by 


X Zaag (p. 92, i. 8) lit. means mst. Here whal; Parsls call 
.seems to be meant. 

2 jA js lit. means «* that with which they (first) wash their 
hands In older Paraee phraseology used upto about 50 years ago, 
the word was used for the urine of cow, which was also spoken of as 
“mrang*»and abd zar,” i e., the golden coloured or yellow water, 
from its yellow colour when fresh. It is also spoken of as ‘ gomez " 
from" Avesta;.*".G.ao-maezad 
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and tlien have her bath. But, before bathing, she should ier 
all the dast-sliu on her body be dry. 

One must not wash in the morning, without first apply* 
, ing av-zar (cow^s urine) to the body, so 

19. Someobser- . _ _ 

vances for Wash that, if there be any paltdz on the body, 

orBath. p. 93, 1. 9. come into contact with water. 

If there be palidi on the body and its mark (zang, lit. 

rust or • dirt) has stuck to the body and cannot be 

cleaned, that portion shall be cut off from the body, and 

duly disposed of (parhikhtan) and then the water may be 

poured over the body for a bath. One must bathe every 

two or three days. In the summer, if three days have passed 

without bathing, one must never pour water over his head 

without a previous application of da$t-shu. 

■ One must not bathe on roz Ab4n and never drink water 
20. jNottobathe night and foolishly (bi-hiideJi m 

water a^nigMoa unnecessary pur- 

AbSn roz. p. 92, 1. poses. He must not throw water upon- 
a wall {diwar) otherwise, he will dis- 
please Khordad Ameshaspand and Banu Ardvisura. 

As to water which is collected (ambar) or stored (barg) 

21. Prohibition “ ^ ™ ^®servoir), it is men- 

of the XJso of tioned (mazkur), that it shall not be used 

Darvands (jud-dins) have touched it 
(dakhal kardeh bashad). But, if water is 
so collected in a pot or cattle (qadir), in a desert or waterless 
(bi-aban) place, it may unavoidably be used. 

It takes one year for pure (pak) water to go down and 

22. Mixture with mix with the sub-soil (tab ab) water. Pollut- 

water.^p. sTtTr! (p^bd) Water takes 3 years ; bath water 
and washed water 3 years ; riman water, 
which has fallen upon a nasa, 9 years. What is meant to 
be said is this, that the more the water is contaminated, the 
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loag^i" it takes to go to the bottom and meet and mix. with 
■'mb-soil water. 

The subject of sub-soil water, brings the writer to the 

23 . The Elbotirz subject of the supply of water to the great 
■ana. the Far^gard Faragard or Far^hkand Sea,' which is the 
Avesta Vourukasha (the Caspian). This 
-p. 92, I. 19. sea is supplied with water b}" 1000 subter- 

ranean streamlets (surakh-i tdl-i zarrin, lit. holes of golden 
pond ti,l); 330 of these streamlets or canals or channels 
(navdan) are as broad as to permit a horseman to 
pass; 333 would permit a standing inan^ and 333 a 
goat to pass. These channels are connected with the 
Blbourz mountain. The Yazata Ardvisura Anahita, 
has a spiritual hand in bringing about this revolution 
of water from Heaven (asman). Were it not for this, the 
great sea which produces clouds and rain, would be dry 
within three or four years. The above revolution of 
water keeps its water at the same level. The Elbourz 
(ie., the mountains) and the sea are round (gard ^ gard, 
p. 93, 1. 11) the whole world. The water that flows from 
the Elbourz is like mercury (sim-4b). The water at first 
falls hot into hell so that its (helTs) is washed awmy 

and cleaned by it. The water then passes to a place where 
there is an ass- with three feet (khar se pai) called khar-i- 
talata. The sight of this khar-i tal^ta, falling upon the 
hot dirty water from hell, purifies it. It then goes into 
ail the seas of the world. The water of the above seas 
advances and recedes twice a day. That is due to the heat 
of the Sun (saqr, 1. 19). One of the above-mentioned 

1 On tlie authority of Bahmau Punjiyeb. Here the word is cow. 

2 This three-legged ass is referred to in the Bundehesh XIX 

142. Vide V, p. Ql et seq^ Vide my Gujarati translation 

of .he Bundehesh, pp, 77 et $eq. It is an allegorical account of a 
natural phenomenon. 
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eliannels is from Mount Saokant,. Wind carries away 
water produced by its connection with the heavens and 
spread it over the whole world. That watei’ is called 
moisture or dew (nam, p. 94, 1. 1). 

In the above Vourukasha sea, God has created the Tree 
of Horn and for the protection of that tree created a great 
fish called Kliar-mahi, which is the largest of fishes (p. 94^ 
1.4). This fish protects the tree from asses and camels 
which Ahriman has created and set upon for eating away 
the tree. All the fish get conceived (hamaldar) at the shout 
(btog) of this great fish. The grubs of that kind of fish, 
which are the creation of Ahriman, and of the type of the 
above ass and camel, get their grubs destroyed by the shout 
of this fish. 

Here some verses, declared as coming from the Minod 
kharad, repeat with some modification the above account of 
the Khar-i talata and Khard mahi. Then, referring to what 
is called ma’aml-ido^ t^***"), some account of birds 
amrii and chamru is given and it is added that (p. 95, 1. 1) i 

j\ ^ 

\j jfiAil w'-wwl oiAj 3 P jfik J 




3 y f uX)UaI.>b> \j 3 

iX^Uj jIj j.*! J3 fU.* 

iAi \ \ y ^ l.<si 3 ji Ia Oif3 y 

Ail this mention of clouds and wind and rain and of 
mountains and seas etc. shows, that the above long narration 
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from the beginning of the story of Bit. Elfaonrz is a figura- 
tive or mythological description of the meteorological and, 
.physio-geo, graphical phenomena, connected with tlie ' atmo», 
, splie,rie vapour of the earth. 

After this digression,— not a disconiiected digression 
blit an appropriate digression, — we come back to the great, 
subject of AVm again, which, is resumed with the subject' 
,of walking with uncovered .feet, which is. bad from the point 
of health, as there are chances of your coming into contact 
with Nasii. 

When one walks bare-footed, he commits for every step 

Walk! n g j ^ tcmafiir sin up to three steps, 

bare-footed is a sii3. When he takes a fourth step, the sin is 

■ ’ tcmavirL The above sins apply even if 

one foot has a shoe and the other not. These sins apply 
both to men and women, but in the case of a menstruous 
woman it is greater. In that case, even the Aspandarmad 
Ameshaspand feels shy (larzad). The sin of walking bare- 
footed^ is called aemiik dv^raslini This sin 

is like that of feeding a person who is propitiating (yazashn) 
tarip and zarij (levs. For the first step that a man walks 
bare- footed, the milk of 100 cows and sheep and camels, 
gets diminished (be-kabad). For the second step, the milk of 
200 quadrupeds gets diminished ; for the 3rd step that of 300 
cows and sheep, and for the fourth step that of ail the cows 
and sheep and quadrupeds of all the seven continents 
(keshvar) of the world get diminished (p. 95, p. 19). 

A priest (herbad) can walk bare-footed on a carpet 
(farsh) of doth or linen, or silk or, ,katlier It is 

said, on the authority of the 44tli chapter of the Sad- 

1 Here the reference is to the nakedness of one foot. In 

* aemnk V ^ means * one ' and is boot. 

2 These divs are the Tairieh and 21airich of the Eundeliesh, 
Chap. 27. Vide my Gujarati translation of the Bund ehesb, pp. 8-9, 
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clar Nasr^ that the sin of walking bare-footed is called 
kushadeb-dvarashni, i.e; open or uncovered walking 
(p. 96, 11. 1-3). 

Our Riv4yat now enters into that branch of the large 
„ , . . subject of Nasa, whieli refers to the pro- 
inio, reiii^ious tection of the Earth from the Nasa. We 
said above, that Nasa, has to be kept away, 

p*k y\>i i» w. m -1 /« t f* . 

as far as possible, from the four ancient 
elements, Fire, Water, Earth and Air. We have dealt with 
the first two elements Fire and Water. Now 'we come 
to the thixYl and the fourth (p. 96, I. 5) referring to 
it as imrliiz4-zamin. The Rivfiyat of Kama Bohra 
at first tells us what is meant by the parhiz-i zamin. It 

speaks of it as or uf^ ie., to look 

over and take care of zamin, i.e,, Earth, so that nasa 
and murclar and palidi may not be concealed or buried 
under earth. If one buries nasa in the ground, Asfan- 
Vlarmad Ameshasfand is pained, as much as one, when he 
is poisoiiously bitten by a scorpion or serpent, because 
God has entrusted everything to a Firashta (angel) or 
Ameshaspand who takes care of it. So, the earth is entrusted 
to Aspandarmad. Such nasa, palicli or murclar shall be 
deposited in a place over which men do not pass and where 
there is no cultivation, e.g.^ on a mountain or a desert. 
The same injunetion is repeated on the authority of the 
33rd chapter of the Sad-dar Nasr^, with this little addition 
that the snake or scorpion is mentioned as biting under 

1 Vide Vol, XXIV, Sad-dar, chap. 44« VHe Bomanji 

Dhabhar's Bad-dar Xasr, chap. 44, p. 34. Vide Bastur Dr. 

Jamaspji’3 G-ujarati Bad-dar-iBchar-hTavii chap. 48, 

p. 247. 

2 West, Vol , 24, chap. 33. Ervad B. X. Dhabhar’s Sad* 

dar Nasr, chap. 33, p. 36. Dastur Jamaspji’s Sad-dar-i Behar-i 
Tavil, chap. 37, p. 203, 
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a sleeping sait (jame-i khwab)^. 

Then, the Spirit of Wisdom (Mino-i-kherad)^ is repre- 
26. Happy and sented as declaring the following 12 kinds 
tJnhappy Grounds. ground happy:— 

1. One on which a righteous man has his house (man ) . 

2. One with a house (man) of an Atash-Behram on it. 

3. One with flocks of cattle and sheep. 

4. One which is turned fertile (abAdto) from a state of 
sterility (vairan). 

5. One from which the holes of Tcharfastars are removed. 

6. One on which Yazashna and Myazd in honour of God 
are performed. 

7. One belonging to the An-airftn (jud-dins) which is 
rendered fertile (abs,dto) by the Behedins. 

8. One which is made to pass from the ownership (khisHi) 
of bad pemons (badan) into that of the good (behan). 

9. One the products of which are given to the Behan. 

10. One on which they recite Setayash and Afringans. 

11. One Oil wliieli they daily recite the Yazasliua. 

12. One on which a righteous man is born (zl^yarl). 

On the anthority of the SaS-'dar Bnnclehesh^, a list^ is 

1 BtJ (1 191b, 10) adds, in the midst of this matter, some 

Terses, on the anthority of the 48th ch^ter of the Sad-dar Nasr, on 
the snbject of barefootedness. This is misplaced. It might haye gone 

■ill a little above. ■ ■ ■ 

2 Vide Minokherad, chap. ¥, West Vol. XXIV, pp. «7-28. 

For the Pazend text of the Minokherad, vide West^s The "Book of 
the Malnyo-i Khard** (1871), p, 14. For the Sanskrit text, vide ihid, 
pt 74. For the Palilavi text, vide Bastnr Br. Darab P. Sanjana’s 
FaMai?i Blna-I Mainyn-i Khrat, p. 17. Vide Ervad Tehmtiras Binshaw 
AnMesaria^s Pahlavi, Pazend and Sanskrit texts ofi the Banak-n 
.M&inyM Khard with my Introdaetioii,'p.'38. 

3 Sad-dar Bnndehesb, chap. 77. Ervad B. H. Bhabhar^'s Sad- 
dar Haar va Sad-dar Bnndehesh, (1909), pp. 147*48. 

4 In BU (t 192a, 1. 1), the order of these two lists is inverted. 
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given as follows 

1. One on which a good and pious man huilds his house 
and spreads prosperity. 

2. One on which a good (mastur) and pious woman, gives 
birth to, and nourishes, children. 

3. One on which they plant trees. 

4. One from which they draw out (blrun btoand or dig 
out)i holes of snakes, scorpions, rats, chanandgano^ and 
kharfastars and drive them out. 

5. One on which men, animals and other creations of God 
are born and nourished. 

The same subject is treated in verse on the authority of 
Bahman Punjiyeh as a conversation between God and Zoro- 
aster. The orders differ a little from both the above lists. 
Here is an instance of how ceremonial and rites and be- 
liefs grow in time. The original in the Vendidad (III, 1-20) 
spoke of 5 places feeling happy. The Minokherad made the 
number 10. Then the present RivUyat, though it mentions 
the authority of the Minokherad, raises the numbef to 12. 

BU (f. 192a) does not give these lines but gives a num- 
ber of verses as composed by Darab Hormazdy&r himself. 
We learn from this, that Darab Hormazdyar composed 
these verses (24 couplets) from the contents of the 
Minokherad. Then follow some 18 couplets on the same 
subject composed by him from the context of the chapters 
of Vendidad. 

Then follows (p. 97, 1. 14) a list in verses of a list of 
lands which feel unhappy (na-khush) or displeased (n4- 
shad) or oppressed (darsitam), or pasJiotnand'^ or zehro^ 

1 BUT ha!3 ‘‘ dig out. ’’ 

2 “ a horse that travels slowly ; an idle lazy fellow *’ 
(Steingass). The words seem to have been meant for snail-like reptile*. 

3 For bishomand-tar, wherein bish (A vesta tbadsha) is pain, 
sorrow. Bish is the “ name of a poisonous plant resembling ginger " 
(Steingass). 
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mandtar^ 

1. One where lies the door (dar) of Hell, which is frequen- 
• ted by dacZcm- and 

2. Bnrial-grounds, where rest palidi and 7ie&- and nasd^. 

3. One where stands a dakkma and the place of the dead, 
which will continue as polluted or unholy (vadyab) till 
the Eistakhiz. 

One where li\e ferocious aninaals like wolves, lions and 
tigers and poisonous kharastars (for kharfastars) liku 
serpents and alligators (nahang.) 

5. One where people die and all sit and weep and lament 
(sugwari kunand, p. 98, 1. 1). 

BU (f. 192b. 2) here gives another set of 28 couplets 
composed by Daran on the authority of the Minokherad. 
Then we find in our text another list of unhappy lands, 
given on the authority of the Minokherad from Kama 
Bohrah Eiviyat. It runs as follows: (p. 98, 1. 4.) 

1. The ground on which lives a menstruous woman. 

2. One on which lives a shahi* Daruj, z.e., a bad lusty 
woman. 

3. One where live the JcJiarvastars inoxiovis insects). 

1 Poisonous. 

2 Dadan “ useless, unprofitable *» (Steingass). Parsees speak of a 

bad kind of woman, of the type of witches, as dada Perhaps this 

is the same word as above ‘ dadan Divaii * may be male and 
*vdadan female ones. ' 

3 BU gives \f. 162b, 1. 14) another version. As to the word 

which our te^ct and MU gives as hajr T think the word is 

miswritten for lehr jf»’ . The na^d of the living is spoken of 
as Mir iiasd, "W e do not find in Persian or Arabic, the word hajr 
in the sense of nascU 

4 shahi=wishM, lustfub;k;Cf, Arabic shahwi ‘'a las- 
civious woman (Steingass). 
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4, One OE whicli live the wicked minded (akhan)^ who are 

daromcuP. ■ ■ 

5, One on which live unworthy^ person (iia-s^^zag^n). 

6, One Oil which live abominable noxious creatures (kharas- 
taran, for kharfastaran) 

7- One which passes from the possession of the virtuous 
to that of the wicked. 

8. One on which there is the oppressiom^ (avaruni) of the 
bad persons. 

9. One on which there is calamity (auzand) over innocent 
persons. 

10. One where they practise magic. 

Then follow (p. 98, 1. 8) a third list on the authority 
of the Sad-dar Bandhush^ (Bundehesh) of five melancholy 
(dazam) troubles of land * 

1. One on which come evil, irreligious, murderous (qatal) 
persons who do evil. 

2. One on which they conceal deadly filth (palidi mnrdi,r 
va nasli) . 

3. One on which they bring and keep slaves (bandeh) 
and servants (parastar) and keep them in bondage 
(bandgi). 

4. One on which live kharfastars, weak persons (Jamand) J 

1 Of. Ar. ‘ akh ’ filth, dirt. It is Pahl. * aka ^ bad as in Akoman. 
*aka’ in head ache. 

2 It seems to be miswritten for darvand* 

3 P. ‘ saz \ worthy ; * iia-saz,' unworthy. 

4 *karih^ abominable, detestable, 

5 Pahl. avaruni, wickedness. 

6 Vide chap. 77, ss. 12-17 of the Text of the Sad-dar (Has® 
and) Bundehesh by Ecvad B. N. Bhabhar, p. 140. 

7 The meaning of the word is doubtful. means slow, 

languid (Sfceingass). 
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5, One on which they extirpate trees and vegetation 
(shahr va nabat) that may have grown there, before 
they come to maturity. 

About one passing water (ab-t&khtan kardun), tradi- 
tion (hadis) says, that every time yon 

BsBaj or Recital, make water, you commit a taii^vari sin, 
p, 98, 1. 13. iiiikss you do so according to the proper 

injunction for the purpose. The fixed place for the pur- 
pose is called Hajat-gi^h, i.c., the place for the necessary 
purpose. The proper injunctions are the following : 

A man wishing to go at the hajat-g^h {ca must stop 
at the distance of 3 steps from it and (b) recite an YatTia- 
Ahn-vatryo. (c) Then, he may answer the call of nature, 
but speak nothing during the process, id) Finishing the 
process and coming out of the Mjat-gah, he shall recite 

3 Ashem mhus, 2 hitmcifandms. 3 IniMshatliroteinciSy 

4 YatJid AJiu vatrySs, Almne/n vcdrim upto Yenghe liatam 

and last another ABhem voM. This forms what is known 
or spoken as Pish^b ni baj {i.e., Bgj of pishdh or 

urine). If he observes this injunction, this act, instead of 
becoming a tanavari sin, hecomoB b> tanafdhd act of right- 
eousness, each worth 1200 dirams. The words of a man 
who always observes this rule, are aeeepted and liked by 
kings and great men. 

Further observances about the call of Nature are the 

following : 

(cl) Not to pass urine in '.a' -standing position but in a- 
sitting position. If not that is a tanafari sin. 

(&) He must take care that the stream of the water, that 
he ejects shall not run more 'than the length of a foot, 
extending from the heel (p§,shta) tojthe top of his toe. 
If it runs longer, the sin for every drop beyond the 
above limit is a tranafar.-' 
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In BU, we find the above subject repeated in a few 
verses which seem to be the composition of Darab Hormaz- 
dyar himself. 

According to the present practice, the first Yatha, Aha 
vairyd, is to be preceded by the words “ Gunah shekaste 
sad hazar bad, i.e., “ May the sin (of polluting the ground) 
be broken one hundred thousand times.” The Humatanam 
prayer formula is taken from Yasna XXXV, 2: and the 
Hukhshathrotema from Yasna XXXV, 5 ; and the Ahunem 
Vaiiim from Yasna XVIII and XXVII. 

Our EivSyat does not speak of another observance 
referred to by the Gujarati Eivayat 
which is still practised. It is what is now 
spoken of as JcTiarti Jcardan (''H^ 

It is a practice observed even now by the Mahomedans 
also. This word kharu is perhaps Arabic kharu (iJ-) 
which means “ excrements”. The word then seems 
to mean “the substance required to clean the bodily 
parts after excrements.” The person pi’actising 

it dries the portions excreting the excrements. The 
substance used for the purpose is tlie clod of soil 
one sees in the fields. Fire-temples were, and even 
now are, usually provided with a cart load of these 
clods of earth for the use of the officiating priests. At 
times, such clods are prepared in round oval forms in the 
compounds of the temples from ordinary ground soil and 
water. In the Barashnum purification, during the ritual 
of 10 days which follows the purification itself, the use of 
water is prohibited. So, those who go through this purifica- 
tion, use these clods of soil in place of paper for sanitary 
purposes. 
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.VII 

DAKHMA, OR THE TOWER OP SILENCE, WHERE 

THE OR THE DEAD BODY OP A MAN, 

IS DISPOSED OP (p. 99). 

DAKHMA (TOWER OP SILENCE). 

Then follows the subject of the Dakhma, which plays 
s prominent part in the question of the “ Parhiz-i-zamin". 
In fact, it is said, that the very custom of exposure to the 
sun is intended for the parMs of the earth, e.g., for pre- 
%enting! the 'itcisct from coming into contact with ground 
(p. 99, 1. 6). 

At the place, where they build a Dakhma, the whole 
1. The Ceremony be Tacant (talii) and must 

for Laying the be far away from population (Abadi) and 
°now cultivation (kiiht-zAri). Then they may 
T^a'^ so dimension (miqdar) of 

ground wanted for the purpose of fixing 
nails (mikb) in the four corners. Then the process of 
laying the foundation of the Dakhma is described.^ 

At first the Baj of Sarosh must be taken. Then to pass 
a cotton string three times round the four nails. 

The inside of the Tower should be of stone and lime. The 
floor of the Tower must be so made as to be a little separate 

1 For the present TauA or Foundaticn ceremony ol the Dakhma, 

vide my pajer on “ The Consecration Ceremonies among the Parsees ” 
(Journal of the Anthropological Society of Eomhay, Vol. XT, 
pp. 530-36. Tile my •• Eeligious Ceremonies and Customs of the 
Parsis,’’ p. 245-49). ■ . ' ; 

2 The word tanSfi is Arabic, meaning expelling, porsning. So, it 
seems to mean a thin string (clR) drawn out irom cotton. This ritual 
o! passing the cotton string round the nails when laying the 
foundation of a Tower of Silence is now known as tanfi pujvd (Ul%l 

. i.e., to spread out the cotton string. 


'B. '- 6AMA , OBIBHTAi:./lH,Sf ITUfB ; 

: fro,m tiie ground j) ^ so tliat tlie ' dead 

'.tody/ (iias4) placed on .it may not touch ,tiie grounC: 
/■Ilie wall of the '.Tower 'also-must be. made of stone, and' 
If these are. not available, bricks and clay . can ■ do. 
On completion, a Vendidad in honour of Sarosli may be 
recited^ in the astodchi^ the central well of the Tower 
where the bones are collected. The door of the Tower 
must be of iron or stone. Pour Bajs*^in honour of (1) 
Saroasii, (2) Dadar Hormazd, (3) Asfand^rniad and (4-i Arda- 
farosh — must be recited over the above enclosed ground 
before building the Tower. Besides the above said (p. 99, 1. 3;, 
4 big nails (mikh), 36 of the middle size and 260 of lower 
size are required for marking the limit of the ground to be 
occupied by the Tower. As to the string to be taken round 
the pegs or nails, a string (tar) of 100 tvvines (rasiman) may 
be woven into one. This string must pass round the tower 
three times. One YathA- Ahu Vairyd is to be recited while 
fixing each nail. The foundation is to be laid on these nails 
and twines. On the completion of the Tower, three Vendi- 
dads in honour of Sarosh shall be recited. Then, with the 
xecitalof 100 Ashem Vohus and200Yatii4 xihii Vairyds, 300 
stones shall be thrown.^ Then follow a statement (p. 100, 
1. 2) about a shaky taklite S' vrhich is not 

intelligible. It seems to mean that everything must be 

l The phraso is “ nasishtan-i Vendidad *% t.e., the seating of th© 
Vendidad. This is perhaps because the Zaoti or officiating priest 
has to sit down on a Khan (a slab of stone) for all the time — about V 
hours — during which the Vendidad is recited. The modern Gujarati 
^phraseology comes from this- 

% This was a relic of the old custom of counting. Gf. the use of 
sang rizeh in the Vendidad. Tide my paper on “ Eosaries ( Journal 
of the Anthropological Society of Bombay, Vol. X, p. 156. Tide my 
** Anthropological Papers,” Part II, p. 108. Vide my papers on ** Sang- 
rizeh (pebbles) in a Parses Bitual »’ in th© Sir 1. J. Madressa J ubilee 
Volume^ pp. 398-407, 
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strong. The stone of, the- ur?i§(i.e., tlie place of perforiiiiiig, 
■tlie Yasna, Vendidad etc.) be at the bottom,^: ' of 
central \¥ell. , The word Takhte has among ' several, 
ineamngs that of a table upon which dead bodies are- 
stretched and washed befoi'e internment, a bier/’ 

' .We read: . 

(p. 100, 11. 2»3) Jl.. 

1 do not clearly understand this part of the ritual which is 

not observed in the present practice. The technical phraseo- 
logy also is not intelligible. As to the takhtt M mijuinbady 
ie,, “the platform wdiich moves/’ may refer to the 
hmdliola the stone slab or platform, on which the* 

zoti sits and officiates, and which is believed to have been so 
called, because the priest while reciting the prayer moves 

forwcird and backward. The “ sang-i tirvis-i atasli^^ 
seems to be the stone slab on which the censer stands. 

The Tower must be round (mudavwar) not square 

2 The Shape of kushe), -Its, door must face the 

the bakhma. east (mashraq). The Copyist oi the 
Alaterials for Cons- i i ^ ^ , 

tructioii, etc. p. lithographed text nas iiere omitted by 

mistake to copy about four lines 

from the original MU. This omitted portion says, 

that the foundation of the well of the Tower must be 

5:; gaz. Then the well may be Sf goz. Over that 

again there shall be an extra height of 2 gaz. All i.>arts 

(if il'ie work must be of stone and chiinam (sang va gach). 

If a new Tower is to be built, water can be used in 

the coiistriietioii, but when an old one is being repaired 

(amf ^ tBgt must be done with pudiiiflr 

1 * Tak '** means th© bofcfcom of the well. 

2 It ‘snorm that by " patlyafo » is meant airang or gaomex, ue», 
eow^s ariae, \rliich is, at times, Used in a kind of padyab* 
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and observing paiwand and sagdid. A proper outlet must 
be provided in the Tower so that the water may run out. It 
may run out and seek its own level anywh ere ^ p. 100, 
1. 1) without going into the middle -well (mi an). 

There a reference is given to the letter sent from 
Kerman in Persia in the name of Kuver.iee Nanabhoy. 
Therein the 3rd chapter of the Vendidad is referred to to 
say that the Tower should be away from habitation, etc. 


3. The first body 
to be placed in n. 
new dakhma, must 
be that of a pious 
man or priest. 
The feet to be 
folded. 


The omitted portion further says that the first body to 
be placed in a Tower should be that of a 
righteous, pious man (ashfi) and immedi- 
ately when he dies his legs must be 
brought together or folded (gird kardan)^. 
It is reported on the authority of Kaus 
Mahyfir that the first dead body to be 
deposited iu a new Tower should be that of a high priest 
(Mobadan Mobad), who has never committed any fault 
(guneh, p. 100, 1. 9). 

Then follows a number of verses, taken from the Eirfi- 

4. Conversation yat of Bahman Punjiyeh, containing a 

Mazdrand^ZoT.^ conversation between Ahura Mazda 

a s t er about the the Knowor of Secrets ) and Zoroaster 
Dakhma, p. 101. ^ i , r- . ^ ^ 

on the subject o[ the Dakhnia: 

Zoroaster asks : When and how shall they build a Tower 
when there is no mountain close by on which it can be 
safely built? 


1 Haan, quiet, tranquillity. 

2 At one ime, there was a dispute among the Farsi-?, as to, 
•whether the legs of the corpse should be folded, or kept in a stretclied 

portion at fuU length. At present, the clergy keep the leet full- 
stretched and the laity folded. The clergy of the Kadxni sect keep the 
feet folded. This passage, given on the authority of the Pavayat of 
Kamdiu Sbapor, enjoins folded legs (MU f. 73a, I. 3). 
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. . Aimra Mazda replies : A new (Jadid) Dakhma' may, be 
built on a clear bright place (anir)^, which is not damp 
■(AbdAnj. lit,, holding water, 1. 18), where therC' should .be 
no Tunniiig water (ab-i raYto), which is. a desert, plaiii' 
■without water (dasht), and which is without trees and not 
frequented by cattle (satnrAn) or men. People may bring 
rstoiie there. They shall build it round (gird) with stone 
and lime (gach). They shall encircle the hidden (ia., the 
lower) part which forms the foundation under the surface 
with a chain (zanjir) allround. When the Dakhma is built 
upto the top, they shall recite there Sarosh Yasht (l.a., Yacna) 
and the Veiididad for three nights. This recital will keep 
away the demons (cZeiJ t/o; daruj) from that place. When 
they carry a corpse (nasA) therein two persons shall do so, 
putting on clean clothes (Jaina-i p4k) and reciting Sarosh 
baj (v4j'i Sarash). They must have a dog with them (p. 102, 
1. 4). Then, there must be a fire at the place about 3 hundred 
(i.^) steps from the dakhma. The water which I have 
created must also be far from it by three hundred (^^) 
steps. Barsam, Horn, and such other religious requisites 
also vshould be far from the Dakhma. Hjly persons must 
remain at least 30 steps (gam)*^ from it (p. 102, L 7). 


Then follow a few more verses as conversation between 
Ahura Mazda and Zoroaster on tlie sub- 
ject of keeping away wmter from iias^ 
(parhikhtan-i az niisa, p. 102, 1. 7). 
Zoroaster at first apologizes before Cfod, 
for being a little embarrassed 


5, Ooa\’^ei')safcion 

bofeween Ahora 
Wazda and Zoroas- 
\:er a!3ont rain-wa- 
•ter ■■ failing in ■. a 
Bakhnui. p. lO'S. 


I ^J| anvar. Arabic meanirig“. more-or . most, clear ; ,more o:t':': 
:rio.-3fe Itimmans ’’ (Steingass). . 

% Tidei^J A.ncieBt Iranians) pp. 03-95 for 

all Avosta PaUiavi standards of measure and length. On© gdm is equal 
to 3 pA Uia (leot). A pddba is equal to lOl inches. So, one gdun 
equal to about 2 feet inebes. 
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for rudeness (gustakhi) if any, in asking a question (1 .8,. 

j' (y-tX and then asks: “You have told us 

not to carry nas a to running water. If one does so, he is 
tormented in Hell. 0 God! pardon me if I ask: How is it 
that you yourself with your own hand (ba dast i khud) 
pour running water and that again unprofitably (i.e., use- 
lessly, ba Tiadr^) in the Dakhma where there are bones of' 
the dead which form rimarai, when you say to the people 
‘ do not pour water over nasa’f” 

Ahura Mazda replied to Zoroaster, referring to him, as 
one better than the archangel Bahman (behtar az Bahman) : 
“ I pour water over the Dakhma in order that it may he 
cleaned (shavad p§,k).. No sooner I pour water there, the 
rimani (pollution) gets away from there. (Similarly) 
I have created the water of the sea (4b-i zareh), so that it 
may go running round the whole world and spread Joy 
among all men. If I were not to pour water as rain over 
the Dakhmas nobody could remain in his city or country; 
the righteous would get no food ; the field-cows {.gm-i varsa) 
would get no grass (.’alf) and all the animals would be 
destroyed {gardad talaf). So, all my creatures, whether 
large or small, great or less, bold or impudent igo 7 -d 
va setorg), wild or tame (saMn va rame) be destroyed. 
Similai'ly, I scatter all round, the water of the sea so that 
mankind may be happy.” Ahura Mazda then again 
pressed Zoroaster to tell mankind that they must keep nas& 
at least 300 steps away from water and fire. 

Then follows the question of the laity of Samarkand 
6. Temporary to Dastur Azar Parrokhzad, on the sub- 

Boa^°be{ore a^new temporary disposal of a dead 

Daktoa is built, body till a new Dakhma is built. The 
p. IGS, I. 2. reply from the Dastur is to the effect that 


1 jn* hadr or hadar, tmprofitable expenditure, useless effort. 
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llie body of .a .dead person who had desired to. be .deposited 
in, a mew Dahhma that was being built, may temporarily be 
placed on a separate slab of stone in the oId 'Dakhiiia,"and 
then, on the new Daklima being co.mpleted, it may :.be 
removed, with all usual ceremony to the new Dakhma 
' (p. 103). . 

The question is this: There is a Dakhma which is in 
a ruined condition {par gmideh, djidi its bottom or inner 
part {tall) is not of stones. If, 'till the. time {aivcinF} when a' 
new Tower, whose foundation is already .laid, is completed, 
somebody 

(I do not clearly understand what follows. The sense is 
apparent but not the literal meaning.) The sentence 
.runs . .thus : 

This may mean : If one put to a distance that he may (bid)^ 
self-helping''^ but (in the meantime) dies (vadiran bid or 
buvad), where shall (his body) be placed!’’ The reply of 
Dastur Azar Farrokhzad is: till the time that the 

new^ Dakhma is not -wholly finished ( a-J fWf 
p. 103, 1* 4) somebody dies, he may be placed in a corner in 
an old Dakhma the bottom of which is of stone. The body 
(nasa) may then be placed on it in its usual way. Then, when 

.'. .1 . Arab. (pi of an) times. 

% Angidan or Angikhtan, to put to a distance. 

3 Gtirazi clan, to help. 4 For buwad or bashad... 

5 i.e., He may build a Tower for himself. 

6 The word as written is aj h It seems that the sign here is 

to denote, that the letter being wrongly written is to be struck ^ 
©fi. Otherwise, the word would have no. meaning. If w© take this- ' 

‘sign for a**" * mad ^ and read ,th© word as "jl * dra% it means ** root ©r 
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the new Dakhma is completed, if that Behccliii leader lias- 
kept (i.e., lias been) a virtuous (parariu)l man.'/ Tlie reply 
farther says (p, 103,.L.6) 'that, . that was the custom with, 
our forefathers and heroes and kings of olden times (iiiyA- 
gan-i ma va pehlvanAn va padsliahAn). Religious affairs 
should be done with good advantage (beli-siidi). But in the 
above permitted case also, if it Has rained on the body (bar 
11 varan varandeh), then the body shoiild never be removed 
to the new tower. If the body has become impure ( 
cwizehmand from a not and viz or vizeli pure '’)? then.; 
it cannot be removed. What is meant is, that when the body 
is temporarily placed in the old Tower, it must be placed in , 
a corner oil a separate slab and covered over for the time: 
being to keep off rain water falling over it. 

The date of this correspondence is not given. Again, 

7 *-> t whether the question 

arose indepeiidontiy at Samarkand, 
from an actual case of the kind mentioned 
here, or it arose from the question sent from Surat as wiJ] 
be mentioned below. This ]iortion seems to have been 
taken from the Eivayat of Bahman Fiinjiyeh, according to 
which, the ease at Surat happened in about 1037 A.Y. or 

. lower pai’u (of ■t.he teeth) (Steingass) ; and in that ea.sc, we .may take 
the word in the sense of ‘‘ bun which we read in the qn8;5fcion, and 
take the meaning to be “ if the foundation is not tiidshed.” I like 
ho'SFever to lake it, that the * alif ’iS' written .by mistake aacPcancBlled. 
and the word is * rah’, in the sense of “ ■whole or total ” (Stein- 
gass). The meaning then would be “If the Baklima is not wholly 
fnishedf’ But, when the word occurs again a little Iov> er down (p. 1C3, 

1. it occurs as J i ^ ar ’ without the final ha VVe read: 

Here, perhaps, W0 may take the word (from ' awardan ^ to bring) in the 
sense of bringing.” With the preceding word ‘ nao it may be takea 
in the sense of ‘ taj 0.r ^ i.e., ready. 

1 Persian form of Pahl. frarun, rights 

honest, excellent (Yiraf-nameh IV, 35), 


Samarkand in or 
about 1608 A.C. 
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1668 'A.C. Even; if we take it, tliat- the qiiestioB. arose incle- 
peiicleiitly among the Zoroastrians of Samarkand, if must 
not have been of very old date- In that case, we may take it^ 
that, ,a.s late as the 16th or 17th century, there was a popiila-, 
tion of some Zoroastrians at Samarkanci We . learn froni' 
the Pallia vi Sliatr6iha-i Airan,^ that Samarkand was, at one 
time, a great centre of Zoroastrianism, and that there was 
a .great Fire-temple (Atash ■ Beliram) there with a great 
library, which library 1 think was that ■ of ■ Sapigan or 
Shaspigan, one of the two great libraries .of' ancient Iraii*^ ' 
Ebn Haukal (902-961 A.O.), while speaking of .Samarkand,; 
says that, in his time, there were some fire-temples there. 
He says : For many legacies and ■ gifts have been ' appro-; 

prbated to the buildings about this fountain 
which arc in the charge of Guebres (or Fire-worshippers).' 
who wateli' winter and . suiiimerd’'^ It seems that this. 
Zoroastrian popiihitioii there: IiEive continued, tboiigli 

imieli thinned, iipto. the 16th .century. 


The same matter about .the. holy (sharifa) Dalvhnia 'is 

8. AriDtheru^asa . then referred to- oil the authority of .a 

of. .Temporary Dis- letter iroiii Kerman in the matter of 
posai/'p. 108. ■ The.',.., . ' ■ . . ... 

case of KanaUbiii Naiiabhai Ponjiclig^ wdio is spoken of as. 

PunJjeb of Surat. holy-soiilecl, paradise-loflged, and of the 
heavenly threshold, and who had commenced, in Lis life- 


time, a Dakhma, but, not depending much on his life (bar 
‘umr i'atirnad ne bade), died, before it ivas eoinpleled. 


1 Y'kle mj Ti’an-Uifceration and Tfanslation with Note.< in my 
Ai^^adgar-i Zariran, 8batrCiha-i-Airan va Afdya va, Sahigeh-i Seistang^^ 
pp. 52-00. 


2 Vide my paper on “ The Cities of Iran before the B.B.E.A*S.« 
(Vol. XX, No. 54). Vide ray'.abo.v© boo'k,;pp. 133-36. 


3 Ebo HakaUs Oriental Geography,' by Oakley, p. 253, 

4 For tlie genealogy of this . personage, vide my Few 
Events in the Early History of the" Farseesg’ pp. 75-76, note 3, He 
Is an ancestor of the present Modi family "of Surat. 
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He liad eii joined ill his life that, when the Hakhma was 
completed, his body and nasa (kalbhd va nasa) may be 
carried to the honoured (muazma) Dakhma. Some. Das- 
turs and other wise men (buzorgan) consulted among 
themselves and got the body placed in the old Dakhma 
for the time being, with stone (slabs) under and ovei: (zira 
TO bAl^) the body, and then, on the completion of the new 
Dakhma iwo months after, removed it there. Some object- 
ed to this procedure as being against religion (khalaf-i 
Diiih The Dasturs of Kerman, having been appealed to in 
the matter, decided as follows on the authority of Kitab-i 
zand and Kitab-i behi: 

“ ‘When the Nasa is placed on a stone slab with a stone 
above also (zlra va b4la) on a piece of ground which is 
clean (pak) and which does not contain the nasa of some- 
body else, then two persons (beh-din) may carry to the 
new Dakhma the body after reciting the baj in Avesta, 
and after observing the sag-dul and tlie pahoand-, and 
afterwards the two carriers may be purified by a Yaoz- 
dathregar Dastur with Baresiinuin and Zsiraiig and iieh- 
shuveh (ic-, retreat of nine nights). We hope, that the soul 
of Nanabhai who was in accord with (or who was a friend 
of, p. 103, L 16) the good religion, rests in the 
Garotliman (paradise) of Aliura Mazda, the Ameshaspands 
and the Eighteous. It is said in the Avesta and Zend of 
the 19th Ohaptei* of the Vendidad^: 

‘Avi- garo nmaiiem maethaneni Ahurahe Mazdao, 
maethanem Ameshanam^ Spentanam, maethanem anyae* 
sham ashonam.' The meaning of this is this : In the Zend 
(commentary) of Jud-div dad (Vendidad), it is said that 
Garosman is the place of Ormazd, the place of Ameshas- 
pandto, the place of those who are righteous. To Nana- 


1 FiifiS. 32. 

3 Miswritten Ameshnain. 


2 It is miswritten as “ a%~ai 
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ihaij .whom God, may pardon, this road road to 

Garosman) is in' front (pish) as to others.'^ '.'As, .qnoted 
the sense is not complete. The -v^diole passage (s, .32)' 
.-.says ' ''The souls of the Eighteous go , before Ahiira 
..Mazda, before the Ameshaspands, before the 'gold-made 
'throne toY/ards the Paradise which, is the mansion (niiiaiia) 
of Ahura Mazda, the mansion of the Ameshaspands, 
'the mansion of the righteous.’^ The infereiice drawn 
from the half-quoted passage 'is, that, as .the late Nanabhai 
,"'was one of the rigii.ieoiis (aslioan), his sonl had the privi- 
lege of being, in the mansion of Ahura Mazda and of the 
Amesliaspentas :aiicl so had the privilege of 'bemg' placed in 
the new D'akhma. We saw above in' the reply of Dastnr 
Parroklizad to the laymen of Samark-and, that such a 
removal is justified in the ease of those only who are of 
' pararin niinasii ^ (faranin minash), i.e., are virtuous. So, 
here, in the case of Nanabhai also, the Dasturs of Kerman 
hoped, that he was virtuous, and, as such, entitled to be, like 
all the righteous (eshoaii), in the same mansion as i\hiira 
Mazda and the Ameshaspands, and thus, he was entitled to 
have his hod}’ removed from tlie old Tower to the new. 

We do not see from the reply that the Dasturs of 
Kerman condemned the action of the Surat people in so 
many words, but the inference is that they did condemn 
it. The purport of their reply, taken in eorineeiion with 
the view of Dastur Parrokhzad, is, that it is only in the case 
of the righteous few, of whose righteous life you are sure, 
the final disposal can be postponed till a new Tower is 
built; and in that ease also, what is essential is, that 
for the time being, till the new Tower is built, the 
body must be placed on a slab of stone and covered 
from rain by another slab of stone in a clean (pak) 
place where there are no other coiq>ses. Now, as in the 
case of Nanabhai, his body was not placed on a separate 
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clean place away from other nasa or dead bodies, but 
was placed in an old Daklima, where other dead bodies were 
jdae.ed, the inference is, that it was not proper that the body 
was removed to a new Tower. .However, they hoped and 
prayed, that that proeednre did not come in the way of 
Nanabhafs spiritual good in the next world. As he was a 
good righteous man, his soul was in the best of all heavens, 
the garothmiin where lived Ahura' Mazda Himself, His 
Ameshaspentas and the souls of all the righteous^ 


Then follows, a plan of the Tower. , The instructions 
9, ■ A Plan of the for the ritual of la^dng the foundation 
ceremony -and dor constructing and con- 
,p. 104. secrating the Tower are given in lines 

written crosswise, in the intervening spaces of the plan. To^ 
enable the reader to read them well, I give these iiistrue- 
'.lioiis'hete separately, pointing out, by iiiiiiierals, the space'' 
within the plan where they .are written-., I take the help of 
■ . the ''Original ,'M'O in giving these instruetioiis carefully. 


ia.. The door of the Daklima'shall .be' made here (facing) 
towards the East. 


li J3^ )\ Aj L qI}! 

de.. The foundation to be dug from here, in proportion 
to the circle (or circumference of the Tower). 

Ill p'i o .3 

ia., On this ground, there shall be a round chabutra 
or platform. The chabutra may be built three stone- fold 
(sang’^^ar). 

1 The word chabutreh geemp, to be the same as ckanfara^ 

** a rakod square place.” Here it is used in the sense of a “ raised plat* 
form.*’ The Parsees, even now, speak of it as a Slid K I ‘ chotrd.’ 
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WEST 
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IV 


iXiL-li.^1 Jujla-i-l jj! jlsU Q jj> 

rr->, i J3J^ 3 

'T' s 


(Si sllS^ 


ie., At first thej must,' celebrate on this ground the 
Danin of panj t4^ (i.e , the Baj over saered breads with 
five wires (t§,r) of Barsam). The first, the ' Danin of 
Sarosli ; and the second, the Daran of Dadar Aiiraniazd ; 
the third, the Damn of Asfaiidar Amshaspand, and the 
fourth Damn of Arda Parohar; and the fifth,- the Dariiii' 
of the Seven (haft) Ameshaspands. These Damns shall, be 
consecrated with five wires. Then if they . raise , the 
structure over this ground, it is proper. . 


Ciwdii} .i) ^ Ij l.i>e5vii ^ ^ ^ 

3 j d^^A-Us! 


■ „■. Oj3j 

ie., (For) the water of the bottom of the Dakhma, 
one shall dig hole in one place in the ground (of the size 
of about) half a gaz^ and to build it of the proportion 
of two stones. Small pebbles may be thrown in it (i.e., 
in the conduit of water) and from well (cJiaJi for chiih) to 


1 This word ifa is for P, ** a thill thread ” (Steingass). The 

priests speak of this as pfhzc/i ^4^ ni ouoy^ i.e., the Baj 

with 5 wires of Barsam. In sacerdotal phraseology it is corrupted 
Into p4s^4 ni bdj ^U<V. 

2 “A cubit, a length of 24 finger breadth,? or six hands.’^ 
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well the breadth must be of the size of one gaz and. there 
shall be no holes (rauzan) in the nails. 

^ I « I 

tX^ 4^^ Ojl^l 4 j^L 'S 4.5 Ua 3 

^ \ 4,» ^ ^ li C^«33» j 3 

3^,i«XA 

Large four single nails for the purpose of fixing 
each on four sides ; and thirty six nails of middle size 
which are to be struck in the foundation (by which) the 
boundary or the circuniferenee of the Tower (may be 
marked). 

Large four (4) single nails^ for the purpose of fixing 
(each) on four sides ; and thirty-six'^ nails of middle size 
(mianah) which are to be affixed in the foundation. The 
marks (isharat) of these are pointed out (in this plan) 
and two hundred and sixty^ single ones as shall be seen 
as shown in marks in this (plan). 

Coming to the third inner circle of the plan, we read 
the two following statements: 

i.e., This ground is that for the wall of the inner part 
i^) oi the Daklima. But this ground is included in the 
chcibutrali. 

1 ‘ Ta ’ single, unit. A Gujarati Riv^yat takes this in the seuse 

of 4 nails out of one maund of iron, j.e., each nail one-fourth of a 
maund in -weight. 

% The place of these four big nails is at the farthest end of the 
two diametrical cross lines. 

3 The positions of the thirty- six nails are marked in the plan by 

4 The positions of the 260 small nails are pointed out by the 
•oorama like figures on the two crossing lines. 
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VIII ^ j^iAjiA-5^ 4j W \ 

ie.. For fixing the four nails on (each of tfie four) 
sides the (ground) shall be dug corresponding to (ba 
muwazana) the foundation. 

Then coming to the innermost circle, we read the 
following : 

IX 0^^ Vh 0 J jljwr. A? j Ai-i 4> 

*.e., This ground is for the bottom of the Dakhma and 
the bottom of the Dakhma shall be constructed in proportion i 
to the size of the chahiitrah. 

ccS ^ I ^ 4.2*“ 3 4.1 

ie.. The inner part of the Dakhma which is construc- 
ted shall he constructed in size (or proportion) one third 
of the whole Dakhma. 

What is meant to be said seems to be that the size of the 
inner part or well shall be one-third of the size of the 
whole Dakhma. 

Then follow the following questions: 

If a tower is situated in the midst 

10. TheBaklima 

of a cultiTated field and if the 

water enters into the measured space 
(paemana) of the Tower,, should the cultivation be 
permitted or not? The reply is: If the moisture (nam) 
from the field does not reaeh the nasa, then persons 
who have turned Jews (mu^^rid) may be permitted to 
cultivate (p. 105, 1. 4). 

This reply is on the authority of the Bivayat. of Kama. 
Eohreh. The Kivayat of Kaus Kaman also permits this. 
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but asks one to take cai’e of the ground and water there. 
They must be kept unpolluted by nasa, and hajri 

If there is an old astodto^ (ossuary) over the land of 
11 , As tod An. an alien (anairan), t.e., a non-Zoroastrian, 
p. 105, 1. 13. ;£ proprietor refuses to sell 

the field, or to let a wall be built round the astodan, and 
if the ground of the astodan is under risk of cultivation, 
what is to be done! The reply is: one must appeal to 
the ruler of the land (D^3 ji c^>) and get the 

risk averted. But, if the grievance is not attended to by the 

rulers, it is no sin on your part J “1 ^ ^ y p. 105, 
1. 19). 

This subject is dealt with on the authority of both, 
the Eivayat of Kaus Bolira and that of Kaus Kaman. 
As they dealt with questions from India, it seems, that the 
Indian Parsees also followed the old Iranian custom of 
providing astodans, till about 300 years ago. It seems that 
the custom of having a rough process of astod&ns, not regu- 
larly built astodans, was prevalent here in India till about 60 
or 70 years ago. Mr. Khurslietji Eustamji Oama thus wrote 
in 1866 in his Jarthoshti Abhyas, p. 139 : 

" d tjcli ={15U=, 

1 There is no word as hajri in modern Persian. Phere is a 
word hajr, which has, among several meanings, one of “ leaving, aban- 
doning (Steingass). So, it may be taken in the sense of excretion 
or rofnse"’. In a similar from Kaus Karaan, we find the word 

hakhu ( p. 306, 1. 14), That seems to be the proper correct 

word. It is Avestaakhti or ahiti, Pahl. ahu or addiu P. filth. 

% Por Astodans, vide my pax^er on A Persian Coffin saii to be 
SDOO years old ete.^’ (Journal of the Anthpo|.iological Society, Voh 
Ko. 7, pp. 42'6"41» Vide my .^iitlirO'poIogical Papers, Part I, 7*2’3 
and pp. 205*306.) 
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S 4yaHi y5Hl>{l«l si’M-il- 
sHini 'i=i?'u'{i 'iw i\ y (iUiiSii 

sHiii hI Euctt ^cii Hi=a ={l=iiR ^ui «t=i- 

-?ll<ll I|H^ (H'il’l SlA«U-fi ^dl cl SH^C-l 

aH'l^MClWl iE?Ei< l<ytH4 cl %ll ^CHOi §-H^sn 5lA 

4HIE1 =Hl=ftS cl Mil 

Mr. Cama further says (*6^c?. p. 176 note) that the custom, 
prevailed in Persia also upto a few years ago. He says:— 

“ 3ls sv^slRdlSd %i«€l=lWl =aiic{|§- 1 cli| 

‘ ^sJ®' 44’ 5 HiiiSw, iliit ’uiUi^HWi ^lejri 

cl S'*!? 'HlAl Hilsil (Sell. ’ Ail^a'U ?l«i fl (SlSii 

5t^l“ll4i>H?ArllElH 4?l.” 

.The next subject is that of taking care of the nasaiii 
12 . lotakecai-e the inside of the Tower (parhikhtan-i nasa. 

..vofXasa m tlie in- , » , ^ ^ r ' ^ . ., , , 

side of the To^irer. saracien yaiii anao,rtiii-i ciakhmalih 

P* This ritual is now spoken of as 

Some persons, on the occasion of the death in the 

family, get the ceremony performed. It consists in getting 

a particular ' pavi’ (ie., the portion marked out for each 

male, female, or child) cleaned beforehand by the Nasasa- 

lars. The ritual at present is as follows: Two Nasasalars 

])ut on a clean suit of clothes, perform the 

recite the Sarosh B§j upto the word AshaJie in the Kem na 

Mazda section of the B4j,hald a paiwand between themselYes 

and go into the Tower with a bottle of nirang or cow^< 

urine. They then clean the particular pavi? where the body 

is to be deposited, with nirang. They remove from within 

the Tower all the torn clothes of the bodies previously laid, 

which may be i,yi]ig there. They then leave the Tower, cioso 

the gate, finish the Baj, and throw the above torn eiotlies 

into a pit dag and prepared for them, where they are 

collected from time to time and destroyed by some aeici. 

In modern practice, the dog is not taken into the Tower. 
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The Eivayat enjoins the folio wing:— 

(fl) To perform the Sagdid of the door (dar) of the Tower. 
(6) To perform the Sagdid round all the four sides of 
the Tower. 

(c) To perform the Sagdid within the Tower in all the 
four directions. 

(tZ) Then to clean the nasS. in the inside. 

(e) Then the Nasasalar shall come out of the Tower, 

remove his clothes and tear them off and bury them. 

He is then to wash his body with p§,dy4b (i.e., with 

cow’s urine and water) and have a fresh suit of clothes. 

(n) All this latter part is to be done by him in the 

Barashnum-g^h. If a person is killed by 

about a tiger or wolf Or such wild animal and 

the disposal of the body is found after a month and 

dead. o. lot, 1. 8. 

recognized, it can be deposited even then 
in the Tower after the proper iSapcZZcZ and other usual cere- 
monies. 

(6) The dead body should never be carried to the Tower 
bya‘k§.far’, i.e., a non-Zoroastriaii. If the deceased is 
one’s father or grandfather, the children may carry the 
bod}', b: : never non-Zoroastrians- 

•> if a Nasasalar is within the Tower, and after depo- 
sitii 4 tile body, blood passes from a wound in the foot or any 
othui- • .-it of the body, or some dirty matter like that oozes, 
ha does not become riman, provided, on coming out, 
he finished the (Sarosh) Baj which he had half-recited before 
entering Tower. If this happens when he has come out 
of tlW' I . AVer, he docs not become riman, but he must not 
show r s-ines5 (daliri, p. 102, 1. lb) in such matter.^. If in 
such ( 1 S 3 the string of the paewand (paewand risman) 
whicl. li.i held breaks and if he has not finished the Baj and 
has to eak unavoidably out of fatigue (sardar mandagi) 
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or ont of the turn of anger '( Jlj^ jj'3 )i, tliere is no lielp 
(na»eliar) ; and so, he shall not be taken as riinan (p. 107, 

(d) If the nasasalars and hamal4n^ happen to bleed in 
the midst of their work, then they may perform ablation 
(pady§,b) with the urine of the cow (gomez4-g4v), and 
then have a bath. If the wound is large (ziadeli) and 
bleeds for two or three days, then he may be treated like 
an infected person. He shall have a ceremonious bath 
and keep himself aloof from others. He shall have a 
separate husti and shoes (kafsh), i.e., a suit of clothes 
for his meals. He must be so treated until he recovers 
(p. 108, Li). 

(e) A nasasalar, when in the Tower, most not speak : 

if he speaks carelessly or if his paiwand with two 
colleagues breaks or falls from his hand, he becomes riman 
(p. 108, 11. 842). ■ 

( f) If the Nasasalar has b4j in his mouth^ (1. 12) and 
carries the nasa and suddenly gets fatigued (man deh), then 
he may place the body down on the ground and rest at 
some distance; but he must neither give up the 'paiwand’' 
nor utter any words. If all this happens unintentionally 
(n4-daneste, 1. 15) , he does not become riman ; but if he acted 
with rashness (daliri) and being careless brought about the 
fatigue etc., he shall be riman (1. 16). 

1 I am not/ sure of the meauing of these two words danr dazani,- 
dazA means anger or bad temper. 

1 Hama, carrier. HamAlAn are the carriers, now known a« 
*khandias^, i.e., those who carry the body on shoulders (khandh, 

2 Dar dahn-i Nasasalar vaj ast. The modern Grujarati wording 

the baj is in the mouth, corresponds to this Per* 
aian phraseology. The meaning fe, if he has taken the baj etc. 
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The Nagasaki' must take care that his hands or clothing 
do not come into direct contact with any open or naked 
portion of the dead body. If he has come into such a close 
contact, he shall take the Barashnum. His clothing, in such 
a ease, is no longer fit for any use (a-karj (p. 109, 11. 12-19). 

Then follows the Dasturi^ formula which the Nasasalar 
lias to recite, according to the different 
P^ios?® Eiv&yats, which differ a little in the 
wording, though' not in the sense. The 
formula, as given at first from the Eivayat of Shapur 
Bharuclii, runs thus: 

(p* 108j L 16) uX-^li ^ 

Th^ Kivayat of Kamdin Shapur adds at this end the follow- 
ing words: 

. .'AjUj ' ^ ^ 

ie., (I perform all this ceremony) according to the 
enjoinment of God, according to the enjoinment of the 
Amesliaspands, according to the enjoinment of the Holy 
Sarosh, according to the enjoinment of Zaratuslit Asfanta- 
man, and according to the enjoinment of the Dastur 
(High-priest) of the time whoever' he may be. 

The added words of Kamdin Shapur say : and by the 
dehyovadi, ie., kingship, of King Gushtasp and the deh- 
niobadr^ of the Mobads of the time. 


1 For Dasturi, vide my ‘‘Religious Ceremonies and Otisfcoms of 
the Parsis,*^ pp. 64 and 1518, 

2 Deh-mobad means the priest (Mobad) of the village. It is an 
efbee of some position even now at Yozd in Persia. 
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YIII 

THE SAG-DID. 

The injunctions about the Sag-dirV as given in the Rivfi.- 
yats, are much amplified over and above 
pp find in the A vesta, where {Yend. 

VII, 3) it is said that the Dru j-i NasusK 
stops affecting the corpse, when it (the body) is seen or 
eaten by a dog. The idea seems to be that the sight of the 
dog prevents further decomposition of the body. The Avesta 

mknaiti (pin ^ P. dy. to see) of the above passage 
has led to the sag-did of the later writings. Among the 
Pahlavi writings, the Shayast la Shayast (Chap. II, 10), 
the Dadistan-i Dini (XVII, 20 ; XVIII, 2), the Sad-dar 
(LXX) refer to it. The Rivayats further amplify the 
subject. 

The following are the various injunctions about the 
Sag-did in this Eiv&yat: 

(a) The sooner the sagdicl takes place after death the 
better (c£. Vend. VII, 3) (p. 110, 1. IS). 

(h) It is no proper Sagdid if the nasa is under water or 
under glass (nbgineh). The body should be all dry 
before being submitted for ‘ sagdid’ (1. 19). 

(c) If a child while being born (az madar juda shavad) is 

still (partly) in the womb (°jy.), i.e., in the far- 
zandarf, when it dies, it is not proper sagdid, if the 

1 Vide my “Beligioua Ceremonies and Customs of tlie Pargees,*' 
pp/58-61 'etc», tor tine present practice of tlie Sag-did and for its object, 

2 Both the words and fanzandan (lit. the part of the body 
which holds the child) are meant for the womb of the mother, 
These words are not used in modern' ordinary' Persian, On p. 112, 1. 6| 

we find that these two words are taken as equivalents r 4 AIi sjy jj 
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dog is presented in this condition (p. Ill, 11. 1^2). If 
the head and face ( i ^*- ) are sabmitted to the 
sagdid, ie., seen by the dog, the whole may be taken as- 
proper!}^ submitted for sagdid. 

We saw above, that the sooner the sagdid is performed the 
better. So, in case of a child that is being born still, 
if one hastens to perform the sagdid to the dead ciiildy 
when the child is not wholly out of the womb, the sagdid 
can be taken as properly done, if the head and face of 
the child have come out first. If, as it happens in some 
eases, the feet and the lower part first get out of the 
womb, and if they, following the above injunction of 
performing the sagdid as soon as possible, hasten to 
perform the sagdid, that is not a proper sagdid (p. Ill, 
1. 2). It is a whole or complete (hama) sagdid even if 
the dog sees the back (puslit) of the child. But in 
order that the Nasus may be completely beaten (zanand), 
the sagdid must be very close, so close that the shadow 
(aIw) of the dog may fall on the body. 

{d) The greater the number of times the Sagdid is per- 
formed the better (p. Ill, 1. 7.) It may be performed 
even after the body is deposited in the Tower.^ In 
that case, not one but two persons (ham-zor) must carry 
the dog in the Tower (d4d-gah), the daityo gatu of the 
Avesta. 

(e) The Eiv^yat of Kama Bohra says that the sight of 
birds like SAri-gar'^, black crow (kaUq-i siah) and 
vulture (kargas), serve the place of the sag-did, but, 
in that ease, the shadow of these flying birds must 
fall over the body. 

1 In modern practice, the last time it is performed is just at 
the gate of the Tower, just before being deposited in the Tower, 

% 1 do not know what bird is meant. Perhaps, it is the Perg^ 

ahar, which is “ a certain black bird that talkss like a parrot* 
(Steingass) , 
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if) When a pregnant (4bestan) woman who is oii '‘ sarzoM® 
i.e., on the point (sar) of child birty (zali or zih), dies and 
only a portion of the child has come out of the woinbj 
then the sagdid must first be performed over the 
woman and then on the child. When the whole of 
the child is out of the womb (farzand-dAn), then the 
sagdid shall be performed upon the child. The fol- 
lowing, that is said farther on p. Ill, 1. 12, is not 
very clear. 

lw5 ^ J J Al3 j[i iS3j 

^ Ai A<^^ As jt 

This is from the EivAyat of Kama Bohreh. The same 
subject is thus repeated from the EivAyat of Kaus 
Kaman (p. 112, 1. 2) which seems to give some meaning ; 

jS3j j Is^Sa* \ J S 

i.e., When a woman gives birth to a dead child, then 
a dog shall be carried there, so that the mother of 
the child may open (baz kunad) th® face of the child 
and may perform the sagdid. 

The EivAyat-i Shapur Bharuehi, next quoted, 
makes the subject more clear when it says (p. 112, 1. 8): 

^ J.j • ' * • 3 ^. iS33 3 ^ ‘-^*3 J 

^ j3J Ai A^l», ■■ J 

{g) When an operation is performed upon one and 
his hand or foot is cut off and placed aside, then if 

1 In place of sar zah we find the word?, later on^ in 

p« 1. 7. These words make the meaning clear. 



226 the K. E. GAMA OEIBNTAL INSTITCTE 


the person dies, the sagdid shall be performed over 
the dead person as well as over the separated portions 
of his body (p. Ill, 1. 13). The idea seems to be that 
the severed parts of the body are not taken as nasfi, as 
long as the patient is living, but if he dies and his 
dead body become nasS,, the severed pai’ts of the body 
also shall be taken as nasa ; and so, when the sagdid is 
performed over the dead body, it should also be 
performed on its severed parts 


Qi) 


(p. Ill, 1. 15) When a dead body is found fallen reverse 
or upside down <^31)^, i-e., with his face down 
on the ground and the back upward, and, when in that 
case, they wish the sagdid first to be performed, they 
may do it. Care must be taken that it is performed 
completely. 

^ 1 ^ ^ j\ 1 ^^ j'-* 

This subject, as briefly put clown from the Riv^yat of 
Kama Bohrah, is incomplete. But, we further on read 


1 In modern practice, this injunction was, at times, by som© 
parsons, carried too far. If an operation was performed and a leg was 
out off, they carried the leg with well-nigh the same formality as a dead 
body itself, to the Tower. Even the last service of geh-sarna was 
performed over it with the proper sagdid and the leg disposed of in the 
Tower. I remember being called to the telephone about 7 or 8 years ago 
by a friend, and asked as the Secretary of the Parsee Panchayet, if it 
was necessary that the leg of that friend's living wife, which was cut off 
by the surgeon should have the last funeral ceremony said over it and 
placed in the Tower. I said, that no funeral ceremony was necessary 
and that the severed leg may either be buried or disposed of on a. 
chotra, an enclosed stone platform at the Tower. 

2 The Gujarati RivSyat speaks of this as §*^ 

(R. J. Dastur's Riv. p. %%%), 
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i Oi?- 


on the same authority (p. 112, 11. 11-12) : 

^3! ^ A.->is atXJtAXi 

^Ai A-.-. S " Aj 

i.e.. If one has fallen upside down, and if a dog even 
has fallen upside down, then, if even only the hack of 
the dead body is seen by the dog, that is proper 
sagdid. 

Here a sagdid to the dog also is referred to. This 
seems to be in accordance with the Vendidad (Chaps. 
V and VI), wherein it is enjoined that even the dead 
bodies of dogs shall be disposed of ceremoniously. 
So, here, it is said that, in the ease of a dog also, if 
it is found fallen upside down and dead and his 
face is not visible, if his back is seen by another dog 
it is a proper sagdid. 

(«) When the sagdid is to be performed, the face of the de- 
ceased must be wholly uncovered. If it is not so 
wholly covered, the sagdid must be repeated with the 
uncovered face ; otherwise, it is margarsan sin and the 
body becomes riman. 

p iS 3 iS33 j Ali alT 

Ait*) 

^ ^ t) 3 3 A^A ^ ^ d ^ A-))^a) 

( p. 1 12, 1 . 12) « ^ A* A 1) 

Suppose, that the body is ceremoniously shrouded and 
placed over the slab of stone for the funeral ceremonies, 
and then it is found, that the face which ought to have been 
open is covered by a piece of elclih. It would not be proper 
■for somebody to touch the body and remove the covering 
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irom the face. Suppose even it is proper, there is no extra 
person who can touch the body and remove the cover. On 
the other hand, if the covering is alio wed to remain, then the 
sagdid is not properly done. What is then to be done? The 
following procedure is advised : 

The point of a needle may be made crooked 112, 

1. 14), and in the angle (gosheh) of that, the cloth which covers 
the face of the dead body may be carefully pinned (zanand) in 
such a way that it (e.e., the needle when moved) may move 
the cloth over the face. Then a string (rishte) may be tied 
at the other end of the needle (i.e., the end other than the 
crooked end which is pinned on the cloth over the face 
of the dead body) and then the other end of the string may 
be tied with the neck of a dog. Then a call may be given 
to the dog ibtog bar sag zanand), so that, when the dog 
moves the cloth over the face of the dead body the cloth may 
be pulled or removed by the movement of the dog. Then the 
cloth being thus removed from the face, the sagdid may be 
performed. All this shall be done by a person, not alone, 
but in the company ox another colleague (ham-zur). After 
the sagdid the body may be removed to the Tower. 

The subject referred to here, whether the face 

- should be covered or uncovered for the 

2. Ihe Inaiaii « , 

question of cover- purpose of the sagdid, reminds us of a 
Similar, though not the same, subject 
that had become a topic of keen con- 
troversy and difference among the community at Surat 
and elsewhere Even now, some put on, on the face of 
the dead body, a padcm (Av. paitidtoa) or a mouth- 
cover and others do not. About 200 years ago,^ there 

l E. Gama Memorial Volume, B. B. PatePs article, p. 175. 

¥ ide my Oujarati History of the Parsi Panchayet, VoL 
pp. 496.505. 
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waS' a great dispute at' Surat on this subject. . They asked 
the, opinion of the Naosari Dasturs ^who decided in 
iavour of the padan. This opinion was not aeeepted by 
the majority of the Surat people. Those who were for the 
.padan were spoken of as the padtoias Those 

who were in favour of keeping the pad to were prohibited 
the use of the Dakhma, So, they had to build a separate 
Tower for their dead. Before they built their own Tower® 
they brought down the dead bo dies of persons of their views 
to Naosari for disposal. Nowadays, the diiference in the 
custom still prevails but there is no dispute. People do as 
they like. 

(i) If a person dies in a desolate place (bi-4bto), his body 
should not be removed from there to be carried to the 
last resting-place, without a sagdid (p. 113, 1.8). The 
same is the case with one that died on a dyke, dam or 
mound (sikr, I. 11). or in a desert (sahra, I. 11). The 
same is the case with a body that is shaki} The ques- 
tioner means to say that the body having lain in an 
open desert or desolated place, the ‘ gumtoh ic.,tlie pos- 
sible supposition is, that a passing crow or raven may 
have seen it and the sagdid was performed. But the 
reply does not think it advisable to depend upon 
mere ‘gum to ^ or supposition, and enjoins, that, unless 
you are sure of a sagdid by a bird, you must wait and 
get the proper sagdid performed before you remove 
the body from where you see it (p. 113, L 17). 

V ^ ^ ^ *8^ • 

i If ijiie dead body is *shaki * or in a 

desert. It is not clear what is meant by shaki. < Shak * means * doubt 
Bo, perhaps, the questioner means that the bodies of those for whom 
there is a doubt or supposition (gumdn j, that it was seen by a 
^ying bird. 
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There are 


3, The Species ,of 
Bogs and Birds 
used for Sagdid. p. 
113, I 19. 


various kinds of clogs and of various 
colours as mentioned below: 

(1) Bishavar ycmi sag4 rama (ie.^ 
the dog which watches over the herd)b 
This Bishavar seems to be the ‘ pasush- 


haurva’ of the Vendidad (Chap. XIII, 8), which is the dog 


that takes care of the herd. 


(2) Vish liamr ycmi sag4-Khane (ie., the dog watching 
the house). It is the vish-haurva of the Vendidad 


(3) Vohumamg ycmi sag-i garib (i.c., the foreign or 
uncommon dog). It is the Vohu-nazga of the Yenclidad 
(XIII, 14) vohuna ‘‘blood'’ and reduplication of 
“to go^\ It seems to be an unowned vagrant dog going 
after and living upon corpses. 

(4) ycmi sag-hache} (i.e., a puppy). It is the 
Taiiruna of the Vendidad (Sans. young, XIII, 15). 

(5) Kur Eamzadar4 nastishj the Kiir which strikes 
or destroys the nasush. It is the Kura of the Avesta 
(Westergaard Fragment II, 2). Dr. Mills takes the 
words “gadhwa kura ” in Westergaard’s fragment 
as “ dog Kura ” and takes kura to be a species of dogs 
(S.B.E., Vol. XXXI, p. 389)". 

Then the Bivdyat. adds that if the Nas4 is under 
water or under glass (4b-gina) or even if any part of it, 
as nails, is covered, then there would be no sagdid even 
if the whole of the shadow of the above words fall over it. 
The birds which devour the flesh are spoken of as zadar- 


1 In another place (p. 114, 1. 5) it is spoken of as * sag-i-shab^ni ^ 
(of shepherds). 

2 Vide for this fragcuent my paper entitled “An Avesta Amulet^ 
for contracting friendship’’ (Journal of the Anthropological Society 
of Bombay, Vol. Y, pp. 417-25. Vide my Anthropological Papers, Pari. 
X, pp. 131-139). 
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msB^sh iuT^hUjX ie.i striker or destroyer ol Nasusk 
114 L 1). In another' place (p. 114, 1. 6), it is spoken of as- 

zadAgar. 


If there is puzeh ( or ) over the body then 
4 xiie Pmeh 16 - there will be a proper Sagdid, 

qmred for a Sag- If the pnzeli is over the hair or nails 
did. p. 1141 . 6 . sight of these dogs would 

not be a proper 8agdi4, The birds Sari, black crow 
and vulture also can serve for sagdid, but, in their ease,, 
their whole shadow must fall over the whole nasa (p. 114, 1), 
not simply over any of its parts as hair or nails* It 

is added that these all are the destroyers of Nasash 

) at that time only vv^hen they put puzeh or ^Jt) 

over the nasa (vide also p* 13, 1. 19). Nowv what is this 
puzeM According to Steingass, puza is the parts round 


the mouth^^ and puzah ( Oy, ) is thigh. This injunction is 
repeated on the authority of another Rivayat (p. 114, 1. 6). 
It seems that this is an allusion to some old custom the 
significance of which is not clear. 


According to the RivAyat, a dog is lequired for sagdid, 

- „ ,,, both, for the nasa or dead body and for 

5. The Sex and the ’ ^ 

kind of the Dog the Bai’cshnum which is a purification 
real! ired for the „ . „ . , , 

Sagdid of the dead ceremony for purifying a man who has 

and for the Barash- eome into Contact with nasA or dead body, 
.mum. ^'p. 114. ■ 

The 9th chapter of the Vendidad which 

treats of the Bareshnum does not speak of the use of a dog 

in the ceremonies but its Pahlavi commentaiT does allude to 

it. We read there: Amnt min mugli g an magh mzhmd 

agohhdr halhii vaMidnniyenJ^ they , the 


1 In another place it is spoken of as kliurd (i.e., small) 

mg. 

% Pahlavi Vendidad IX, 32. Dastnr Barab Sanjana’s Text^. 
p. 186, 1. 6* aB.E., XVIII, p. 450. 
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candidates for purification from infection) pass from one 
to another, the dog may be held over before 
Ill the Avesta Vendidad, the use of the dog in the Baresh- 
nnm is referred to only once (Chap. VIII, 37-38). 

Now for this Sagdid, both of the dead body and of the 
person who takes the Bareshmum, the dog must have the 
following qualification : 

(а) It must be male not female (p. 114, 1. 14). 

(б) It must not be under four months in age. 

(c) It must be of the yellow (zard) colour and four-eyed 
(ehehar-dideh), or white and of yellow ears (safid zard 
gush) (ibicl 1. 19). In support of this statement, the 
Vendidad (chap. VIII, 16) is quoted, but with incorrect 

orthography 

As to the dog being four-eyed, the Gujarati Eiv^yats 
explain that the dog shall be one who has two spots 
R. J, Dastur^s Riv. p. 325, 1. 19) over the two eyes. 
At present this injunction to have a dog with two spots 
•over the eyes is not observed. In modern procedure, what is 
observed is, that the dog should not be one whose ears 
or tail are cut. 

While travelling in Azarbaizan in Persia in October 
1925, I heard of the Chehar-chasham, four-eyed, dogs there. 
There, they are spoken of as bad yfim, ie.y of bad 
omen. Such dogs wandered in the streets but nobody kept 
them at home as being inauspicious. This modern belief 
at Azarbaizan explains why such four-eyed dogs were 
required for sagdid on death. Being inauspicious, prog- 

1 For the use of tli© Dog for Sagdid, in fcbe Bareshnurn, vide my 
paper on the Baresbnum (Journal of the Anthropological Society of 
Bombay, VoL VIII) . 
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nesticating death, they were considered to be fitting dogs 
for sagdid on oeeasions of death (Vide my Book of 
Travels (»il=0 ?i|ei) Letter dated Urnmiah, 9th 

October 1925, pp. 299-300). 

In case the nasa is lying in a dark hole or pit, 
6. Th6 helj) of where the sagdid cannot properly be 
trferir°raay^°1je performed, it is enjoined, that two non- 
soughtincaBe of Zoroastrians (dd an-iran, lit. non- Iranians) 
1.2. may be asked to go down in this dark 

place and get the sagdid performed. A modern Parsee may 
be startled with this injunction, that, in case of necessity, 
even non-Zoroastrians (spoken of as Durwands list’s by 
the Gujarati Eiv&yat, p. 326, 1. 8) may be asked to help. 
The idea seems to be, that it is risky, at least, from the 
health point of view, for a Zoroastrian to go down into a 
dark unventilated place where the dead decomposing body 
is lying. So, instead of risking the life of a faithful, an 
alien may be asked to do the risky work.^ 

In this connection, it must be remembered that some 
of the injunctions of the Eivayat, and even those of the 
Vendidad and the Pahlavi books, appear wearisome and 
intricate ; but, it appears that, in dictating most of them, the 
spirit of the Pahlavi proverb “ehareh' tokhshak a-eharelf 
khursandih”, i.e., “try your best to observe (the original), 
but if you are helpless, remain contented (with what little 
you can do).’' 

i We have in the Vendidad (ch* YII, 36 et seq.) another instance; of 
this kina. A candidate for the work of surgery, had, after learning his 
work, to operate, at first, not upon a Mazdayasndn but upon a 
Daevayasnan. If the patient died he was allowed to operate upon 
another. If he failed, then upon a third. If he failed even then, them 
he was disqualified and not permitted or certified to practise as a 
surgeon. The life of a Mazdayasn^n was held to be more valuable' 
than that of a Daevayasnan. 
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IX 

SOME INJUNCTIONS ABOUT THE REMOVAL' 

OP THE NASA TO THE DAKHMA (p. 115)/^^^ 

The lollowing are some injunctions about the removal 
of the nasg, or the dead body to the Tower (p. 115, 1. 11) : 

(1) When carrying the body to the Dakhma, the head must 

be in the direction of the Dakhma. 

(2) When being carried, the whole body must be covered. 

(3) Two dead bodies shall not be carried together (at the 
same time) by the same persons (p. 115, 1. 12). 

(4) Then follows the following information saying that 
there must be two or a pair for carrying the body : 

Jo Li» ^ ^ 3^3 ^ ^ 1 

Joj> S 

Here there are several words which give us a little 
trouble to understand. The word is not found in Per- 
sian Dictionaries. But it seems to be the Persian rendering 

of pahl. ae or r which is also rea'd, * khad’ by some. It 
means ' one ’ or ‘ single ’ and may be taken to be the same as 
^A^esta aeya The word is not intelligible. 

It may be another form of P. ajir, labonrer. 

The injunction seems to be about the *hamsur’, ie-t 
the forming of a pair to carry the dead body, wliieli 
must never be carried by one person alone. If two persons 
are not available, a pair may be formed by the following: 

(a) One man (mardum ae) and one dog (sag ae) or (5) 
by one man and one * liaje\ or (c) by two dogs or (cl) by two 
* hajes^ or (e) by one dog and one ‘ hajek Anyhow one pair 
1 Vide the Grlossary of Ardai Yiraf by Hoshangji-Haug, pp. 63-64. 
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must be formed. {/) A man and a woman, (g) Two women. 
But later on (p. 117, 1. 19), on the authority of the Ei¥l,yat 
of Shapur Bharuehi, this is prohibited. There we read : 

J Aj lAil) Qj 3 _3A» 

Even if the two women are in menses they will do. 
This may shock a modern Parses, because, women in menses 
are not even allowed to see a dead body. According to 
the present practice, a short time, after the death, a 
woman in menses, however closely connected she be to the 
deceased, has to be away from where the dead body is 
placed and should not see it. 

Even two women who are vadyab ( J ) can 

carry the body. As to the word, ‘ vady^b’ it may be the 
opposite of ‘ padyab’ (ceremonially pure) . We have a 

word a-padyabi Vend. VIII, 3) for unclean- 

liness, which can be read ‘ a-vadyabi’, and perhaps the ‘a’ 
of the negative is then dropped. Steingass gives “ killed 
or reduced to nothing” as the meaning of Pers. 

This sense seems to be supported somewhat by what is 
said on this subject, later on (p. 116, 1. If") when we read ; 




iA5^i l*.J ^ 5 ^ (Aib 


i.c., two women in menses can do and two nasdhat women, 
i.e., women who have given birth to still-born children, 
may carry the nasa. The word nascihat would not have 
been intelligible had its meaning not been given by its 
side, because we do not find it used in Persian. I think 
we may derive it from ‘ nas’ or' nasa’, i.e., one who has 
temporarily become nasa by giving birth to still-born 
children. Later on, when the Eivayat of Kaus Kaman is 
quoted the word is gheo as ‘ nushli’? (p. 116, 1. 17,'. 
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Again, when later on, the same subject is treated of on the- 
authority of Kaus Kamdin (p. 117, 1. 14), the wording is r 

Here the word is ‘ basar’, which according to Steingass, 
means “ doing anything prematurely" (vide f. 85b, 1. 15 of 
the original MU). 

(Ji) Two children, aged eight, can do, if they know the rules 
and regulations about the proper management of hijr 
and nas& (14^'iyi)- ‘Hijr’ seems to be the same as At. 
hikhra (the hehr of the Patet) which is used for dry nasi 
like hair and nails, {i) A man and a child. 

(5) The nas4 should not be carried at night. 

(6) It shall not be carried on a camel except under un- 
avoidable circumstances (nl-chiri). 

(7) It is a margarzan sin to carry nasi to the Tower when 
it is raining. 

The nest quoted Eivlyat of Kama Bohra (p. 116, 1. 8), 
adds that if there is no help these three things may be done, 

(8) (ffl) If they remove the body when it is not raining, and 
then it rains, the body shall never be brought back to the 
house. (5) If on the road they find a covered (nihufta); 
place, or a pishdari a portico) or a panahi (i.e., a 
protected or covered place), where there is no fear or 
risk, the body may be placed there, until the rain ceases, 
(c) But if there be any risk or danger, then tlie body 
should be carried to the Tower even if it is raining 
(p. 115, 1, 17, and p. 116, 1. 4). (d) If there is any risk or 
danger when the body is taken out of the house and ii 
there is no place of shelter (nihufti) when it suddenly 
rains, then they shall put a curtain or blanket 
(pardeh yl galini) over the body and take it to the- 
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Dakiima (dSdgah). Several persons may Join together 
(ham-band shavand) and some may hold the corners of 
the blanket together and others may dry the place and 
then place the body there. 

This injunction is not clear and seems to mean that if 
the body has unavoidably to be carried to the Tower when 
when it is raining, then they may cover it with something like 
a blanket, and then going to the Tower some must brush 
the ground dry before placing the body there. They all 
must wash themselves and also their clothes and blankets 
with padyab and water. 

(9) The nasa of two dogs shall not be deposited together 
in one place. The nasa of a man and of a dog is 
similar (nasa-i mardum va yaki sag barabar). So, Just 
as two men cannot be deposited together in one place 
(or to speak in modern phraseology pertaining to a 
dakhma, in one ‘ pavi’), two dogs also cannot be placed 
together. 

(10) When they lift up the body, one of their hands shall 

be on the body (p. 116, 1. 10). 

(11) When they carry the body to the Dakhma (d|,d-gah), 
they must pay homage to its head, i.e., make a bow, 

jJJS 0^ ^ ^ ^ 

Baiin iu Persian means praise ’ . So, I take it that 
what is meant is that the last homage may be paid 
to the dead; or perhaps what is meant is this: At the 
end (sar) of the whole ceremony they may praise 
(saun kunand) the Dakhma. The modern practice is 
that at the close of the ceremony, after the body 
is deposited in the Tower, all the mourners who 
have accompanied the body recite what is called 
DaJchmanninemaz, *.c., the prayer of homage to the 
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Tower. So it is probable that it is this prayer that is 
referred to (p. 116, 1.13). 

But farther on, when some of the above matter is 
referred to on the authority of Eiv4yat-i Kaus Kaman, 
the wording of the sentences (p. 116 ^ 

The word here is not but ‘su’, i.e., direction or side 
So, what is meant is that when the body is carried to the 
Tower its head must be in the direction of the daJclima. So, 
it seems that the first word ‘ saun’ may have been miswrit- 
ten for su. 

The same subject when written for the third time 
(p. 117, 1.1) reads: 

This wording makes the subject more clear. 


BEOENT IRANIAN RESEARCHES BY 
EUROPEAN SCHOLARS— IV. 

Reviewed oy 

De. J. 0. TavADIA, B.A., PH.D. 

Lecturer in the U niversity of Hamhurg. 

Hertel, J ohannes : Beitrage zur Erklarung des A westas 
nnd des Vedas. Leipzig, S. Hirzei. 1929 (p. XXIX, 
284 ) 40 . 

This great work is divided into five parts, all of which 
deal with matters of supreme importance. It will not be 
possible to do sufficient justice to all of its contents, but 
a mere mention thereof will give some idea of the nature 
and scope of the work. We shall also quote the views of the 
author, whenever it can be done in brief. In the Foreword 
to the work Prof. Hertel emphasises the close relation 
between the Vedas and the Avesta, and inter alia criticises 
Dr. Wust’s article on the age of the Egveda in WZXM 34. 
The first part contains an exhaustive study on one of the 
most sacred formulas of the Parsis, the Asam Voha, and 
on its commentary (Yasna 20). Besides a full discussion 
on the etymological meaning of asa-(“ light, glow” from 
ar- the numerous derivativas j of which are here recorded) 
the author shows the interesting definition of the term 
from the Avesta itself, viz. Yasna 37,4 and 27,14 which 
contains the formula. 

The NswITrahslation op Ashm Vohu. 

It is generally admitted that this small piece is not 
yet satisfactorily translated. All /the attempts show one 
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defect or another. This is clue to the fact that volw, 
was taken in the later and developed sense of ‘good’ 
instead of the original one ‘bright, light, shining’ and 
‘ brightness, light’, which are so common in the Vedas for 
vcisu- (see Arische Feuerlehre I=Indo-Iranisehe Quellen 
und Forsehungen VI p. 115 if. where the author has dealt 
with this pair). By adopting this meaning we can trans- 
late the first verse as follows : “nsa- is the lightest light” ; and- 
see at the same time the definition of asa-. Now the 
lightest or highest light is the ‘ light-of-bliss’, and Prof* 
Hertel has selected this as the specific meaning of asa’. 
This idea recurs in a somewhat detailed form in Yasna 37,4: 
assm at vaMstsm yazamaide, 

yat si’ayistam, yat spentsm, amahm, 

yat raocahmt, iyat vispci vajiu. 

“ Then we offer for us to the lightest light-of-bliss, 
which is the most shining, which is filled with light 
of heaven (and) immortal, which is endowed with 
light (of heaven), which is all lights.” 

It will be observed that Prof. Hertel has given quite a 
different sense to spdnta-, to which is devoted a long study 
in the third part of the present work. 

Let us return to the Asam Vohu formula in the third 
verse of which the author has made an ingenious emenda- 
tion : hyat instead of Tiyat. This mistake of exchanging 
a and d is very common, although it is strange that it 
has occurred in a ease like the present one. Moreover, 
the formula is said to contain three statements 
according to its commentary Yasna 20,3; and this is 
possible only when we accept the suggested change for 
hjat, the Gafiie spelling of yat, which does not suit the 
context. As to the form and the language of the piece, 
Prof.^ Hertel rejects the metrical division proposed by 
Bartholomae, and further shows that the language is not 
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Ga^ic but that of the Later Avesta. His new transIatioB 
rons thus: 

“ The light-of-bliss is the lightest light. 

According to wish it is, according to wish it exists 
for us. 

May the light-of-bliss become (-^tum) into the 
lightest light-ot bliss.” 

The first verse, as already mentioned, gives the definition 
of asa-* The second declares against the skeptics that it 
exists, and against the Daeva-worshippers that it belongs 
to the Ma^clah- worshippers. The third verse contains 
the wish that the light-of-bliss may become the means of 
transporting its possessors into its brightest form i^e. in 
the purest fire of heaven. By accepting liyat as yat and 
taking it as a conjunction the author had on a former 
occasion rendered the third verse thus: ‘‘ because (or: so 
that) the ligbt-of-bliss is for the lightest light-of-bliss’^ 
i.e. it leads to the lightest light-otbliss. Thus also, the 
same idea remains; but Prof. Hertel has made the emenda- 
tion especially to avoid the addition of the verb. Just as 
this version brings out the true significance of the sacred 
text, so does that of Yasna 20 which is in metrica] form, 
and which helps ns to interpret the former. If desired, 
this text and translation will also he made accessible to 
our readers. 

The second part of the work is devoted to ascertaining 
the meaning of Vedic aramaH- and Avestan aramaUi-. 
These terms are derived from one and the same root 
ram- ‘ to rest', but different prefixes have given to them 
not only different but opposite meanings. The Vedic term 
-signifies nomadic life whereas the Avestan one settled life. 
All the passages and sometimes the whole texts (for 
instance Yasna 12) where these terms occur are thoroughly 
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examined, whereby additional light is thrown on other 
matters also. The same method is applied for determining 
the signification oi spmta- md saohj ant- and other related 
terms. The former means ‘ possessing the light of heaven 
(or the light-of-bliss)’ ; its Pahlavi equivalent mozim 
‘ increase ’is a free but correct translation, since it is 
through the said fire or light that increase and prosperity- 
are attained, whereas the literal meaning is still better 
preserved in the Modern Persian derivative sipmd. As 
to saohjant; Prof. Hertel shows that it is not to be derived 
from sav~ ‘ to benefit’ but from sav- ‘ to irradiate, to glow’, 
and that it means ‘ he who will change the world into the 
fire of heaven’. This is the original G-afiic signification; it 
agrees with the Avestan conception of the world exposed 
by the author in what he calls the Peuerlehre, as well as with 
the whole Iranian account of the final renovation of the 
world. This latter is called frascrhdrdti- which too means 
‘ the radiant making’. 

In the fourth part is settled the text of the third Yak 
which is in metrical form though in incorrect gr>ammar. 
Its subject-matter is exorcism against diseases and against 
the Daevic Fire Druj-, the opponent of Asa-. Hence its 
inclusion in the present work. Its new translation with 
philological and explanatory notes is followed by a 
study on the Yenghe Hatqtm. In the fifth and last part is 
given tlae translation of the tliree chapters from the author’s 
unpublished work on the Gafias. They are Yasna 32 in 
which are found the causes of Zoroaster’s enmity towards 
the Daevas, Yasna 43 which contains his revelation, and 
Yasna 44 in which he puts questions to Ahura Mazdah. 
At the end are given indexes of passages, words, and sub- 
ject-matter. This will prove a very useful guide to the 
precious treasure scattered throughout the whole work for 
which our best thanks are due to Prof. Hertel. 
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'.'Smith, Maria Studies in the' Syntax of the 

Gathas of Zaratliiishtra together with Text, Trans- 
lation, and Notes. Philadelphia 1929, Linguistic 
Society of America (p. 160) 8^^. 

This excellent work being in English does not require 
a detailed review, which is moreover given elsewhere. It 
is enough to note that Miss Smith tackles those problems 
of the Gahic syntax that affect the most fundamental 
teachings of the prophet, and consequently their solution 
sheds a flood of light on them. The questions are 1. whether 
the oft oceurriiig instrumental of maBdah, asa-, v&hit- 
manah- etc, is a real instrumental or some other case like 
nominative and vocative; and 2. why there are plural 
verbs agreeing with the word indicating Ahura. A 
statistical investigation has shown that 1. the instrumental 
is always a real instrumental, most frequently denoting 
means ; and 2. the verbs are in the plural when, and only 
when, Ahura either acts or is approached under two or 
more of the five aspects. A subsidiary conclusion has been 
arrived at that the vocative regularly stands at the end of 
the pada. It should be observed that mcizdnTi-y ma- etc. are 
taken as aspects or qualities of Ahura for taking their 
instrumental forms as denoting means. T.hat mazddh- 
has been taken as an aspect-term and not as a proper name 
is due to the fact that thus only are explained many plurals 
which would otherwise be singular. On the other hand, 
hcmrvatdt- and r/w29ratdt-are excluded from the list of the 
aspect terms they are not Ahura^s qualities, but mere 
blessings given to man by him); because their absence or 
presence does not affect the number agreements, nor do they 
occur in the instrumental form. 

There can be no gainsaying about these facts and 
figures ; and therefore it is no longer certain that seven 
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was the original number -of the Amok Spontas. On the 
contrary, we find here a proof for Eeitzenstein's hypothesis 
about five being the original number based on Maniehean 
and other statements (see his article Man! und Zara- 
tliustra^' in Nachrichten der Koniglieheii Gesellsehaft der 
Wissensehaften zu Gottingen 1922, p. 249 ii.). In any case, 
here is one more point of difference between the Oafias 
and the Later Avesta: it may be due to later misinterpre- 
tation or to diverse traditions current in the dliferent 
parts of the country. Then the position assigned to 
mazdali-, which is superior in certain respects to that of 
the other aspect terms, but fundamentally is the same, 
leads to conclusions of supreme importance. If Zara- 
thushtra did not use it as a proper noun, how are we to 
explain its use in the Later Avesta and in the Old Persian 
Inscriptions, either as a misunderstanding or as a process 
of time? We have to admit the former, if Vve are to agree 
with Profs. Hert el and Herzfelcl in their idenlification of 
the father of Darius the Great tvith the patron of the 
prophet. In any case, Miss Smithes vie%v about mazdah- 
is supported by the last main result of her studies, namely, 
the vocative can occur only at the end of the pad a. On 
the other hand, the term, unlike the other as])cct- names, 
is used also as an epithet of Ahura, which fact Cixplains itg 
later application. 

The text and translation will be welcome to the general 
reader also. Miss Smith has naturally followed Bartho- 
lomae, but she has not neglected the researches of others, 
Hertel alone excepted. The main difference, however, 
is due to the application of the conclusions arrived 
at in the syntactic studies. The work can easily be consi- 
dered as one of the standard authorities on the Gadas, 
and we are really grateful to the young scholar for it. 
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Sehwyzer, Eduard: Die sog(eiiannte) missbraueliliehen 
Instrumentale im Awesta. Reprint from Indo- 
germanische Forsehungen XLVII. 3. Berlin 1929, 

In this essay Prof. Sehwyzer deals with one of the 
questions treated by Miss Smith, Tiz., the use or the mis-use 
of the instrumental form, but he includes also the Later 
Avesta where it is used even for the accusative besides the 
nominative and the vocative. His method too is different, 
which fact enhances the value of their common results. 
He shows that as a rule the instrumental forms are not to 
be taken as expressing the vocative but the comitative force 
(Miss Smith says means), because in some eases they are 
accompanied by the participle haeinma- ‘ following, i.e. 
with’, see Yasna 44.10; 4.9.12. As to the use of the 
instrumental for the nominative or subject-case, Prof, 
Sehwyzer adopts and develops the vie\v of the Danish 
scholar Pedersen who pointed out the same phenomenon 
from modern Russian. It occurs mostly with transitive 
verbs, seldom with intransitive verbs. The author further 
shows that in all these eases the subject-instrumental occurs 
immediately before the verb ; and what is more important is 
this that the words in question never occur as nominative- 
subject in verb sentences, whereas they are not seldom in 
.noun sentences. 

In the Later Avesta the subject assumes quite a 
different picture. Excepting some reminiscences of the 
Gallic usage there are no real parallels here. On the con- 
trary, it contains many nom.-aec. with -ais. Prof. Sehwyzer 
ingeniously shows that this- «is is not at ail the instrumental 
suffix, but a shortened form of the gen. ph -aisam, and its 
nom.-aec. use is to be explained as partitive gen. and from 
the Middle Iranian language where -dm, also a shortened 
form of the gen. pi. -anam, is the general pi. suf. Then 
-his too was used after the analogy of -ais. Thus we have 
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some new light on the much discussed question, which also 
shows how the Gadas and the Later Avesta differ about it 
as in so many respects. In this useful investigation there 
naturally occur additional comments on some passages and 
words, but these must be left untouched. 

Schefteiowitz, 1. : Die Zeit als Sehieksalsgottheit in der 
indischen und iranischen Eeiigion. Stuttgart, W. 
Kohihammer. 192y (p. 58} 4"". 

This booklet contains a concise and clear account of 
Time as the god of destiny in the Indian and the Iranian 
religion from the pen of Prof. Sehefteiowitz. This question 
has often been discussed at least as regards the Iranian side, 
but it Wcis Prof. Junker's study Leber iranische Queilen 
der hellcnistischen Aion-Vorsteliung (^an abstract of which 
was given by us in No. 5 of the journal) that has put it in 
the forefront again, and about half a dozen scholars have, 
busied themselves with it. The (iadle reference (Tasna 30- 
d; to the two Spirits being a twin has been taken by some of 
them as an evidence for the existence of the Zurvaiiite idea 
in those and even earlier days. Now Prof, Sclieftelowitz^ 
refutes this argument. He shows that even in India 
Time {kala-) as the god of destiny is a later speculation 
connected with a:,trology. Moreover, it has nothing in. 
common with the Iranian zriivcm. (Hence it is not necessary 
to give details from the Indian part of the work in tills 
place; we have done it elsewhere.) 

The Iranian zrwvan plays an important role in later 
writings onl^^. i he term does not at all occur in the Grridas; 
and in the Later Avesta it is merely mentioned along with 
some heavenly bodies. It is in some of the Middle Persian 
books and in the B^inama that Time occurs as the god of 
destiny, and that too in connection with the planets. 
According to the author a Maniciiean fragment, treated by 
him in the Oriens Christianus, 3 Series 1. 279 ff. and in. 
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tlie Zeitsclirift fiir Indologie und Iranistilc 1 317 ft., shows 
that, Zurvaiiism owes its origin to the' inflaeiK^e of. astrology 
Pas.sages bearing on the subject, are quoted an d,,,, discussed 
at some length by Prof. Sclieftelowitz who often gives ' 
different niterpretatioii to them. I believe a dispassionate, 
study of ' the sources is still a desideratum. The present: 
writer has dealt with the related' subject of Pate and 
Freewill in the Zeitschrift fiir Indologie und Iranistik 8. 
119 ff, 5 where the ^following passages are discussed: 1. 
Denkart 3. 174, (2. Skand-vimanik-vicar 11 280 f. 15. 77,-84),, 
3. The Letter of Tansar, 4. Ayatkar i Vazurk-mihr 105409, 
5. Pahlavi \^idevdat 5.9 (33) commentary, 6. Datastan i 
Menuk i xrat 22 (23, 24), 7. Skand-vimamk-viear 6, h ff. 
And he hopes to take up the iaman-zurmn passages also. 
The booklet, in short, shows ns the other side of the ques- 
tion, and hence its importance. 

Morgenstierne, Georg: Indo-Iranian Frontier Langua- 
ges. Vol. I. Parachi and Ormuri. Oslo, H. Asche- 
hong & Co. 1929 (p. 418) large 
Prof. Morgenstierne gave ns some information about 
a number of Indo-Iranian dialects in his Report on a 
Linguistic Mission to Afghanistan. Now in the present 
work he fully treats two of them, Parachi and Ormuri both 
of which are Iranian. We knew nothing of the former 
but its name, whereas the latter was not so unknown, and 
even its detailed account was made available by Grierson 
in 1918. But Morgen stierne^s materials have brought to 
light a varied form of Ormuri. The position of the two 
dialects in the Iranian family has been discussed in the in- 
troductions. As to Parachi, the author is of the opinion 
that the points of agreement found especially in tlie voca- 
bulary with E. Iranian dialects may be due to the protracted 
contact with them. But the agreements with the W. 
(especially N.W.) Iranian dialects are essential and date 
from a very early time. Ormuri too show^^s western charae- 
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teristies, but not to the same extent as the other. Moreover, 
these characteristics are not Kurdish as believed by Dr. 
Grierson and Prof. Junker owing to a certain tradition 
about the origin of the people. As to its eastern traits, 
Ormuri shows a very powerful influence of Pashtii, and 
that too of older Pashtu, ie. from a very early date. 
The grammar, collected texts together with their transla- 
tion, and vocabulary of each of the dialects follow the 
introductions. Parachi texts are very extensive and include 
also some poems and songs. The stories will be useful from 
the standpoint of comparative folklore as well. For in- 
stance, the Ormuri story V. is known in Gujarat, of course 
with Hindu names and Hindu traits. 

The work being in English I need not give any details 
from the two dialects. I may, however, note that some of 
the Persian loan words will not be found in ordinary 
dictionaries, since they are common only in Eastern parts 
like Afghanistan and since they have come under the 
phonetical influence of the dialects in question. 

We eagerly await such monographs on other Indo- 
Iranian frontier languages which the author has so meri- 
toriously made his special field of research. 

Nyberg, H. S. : liilfsbuch des Pehievi I Texte iind 
Index der Pehlavi-Worter (p- 79 and 89), II Glossar 
(p. XXI, 302). Uppsala 1928, 1931. 

The review of this useful vrork for the study of 
Pahlavi was purposely postponed, for the second part 
was soon expected and it was proposed to notice them 
together. The first part gives the following selections : 
Kar-namak 1-3 (Sanjana^s chapters), Pand-Namak i 
Zartust, Meiiuk i xrat 2, 37, 44, 57, 43 (the author writes 
Menoke, but although I myself believe that the adj. menoh 
alone was common in Mid. Pers,, its use was not restric- 
ted to 'spirituaP; it was applied to ‘spiritual world 
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spiritual being, etc.’ In other words, the ad j. -was used 
as a noun. And therefore we may leave the izafat) and 
Great Bundahisn 1, with variants, etc. The tests are 
lilhographed, for the types available in Europe are not 
good. It may be noted that Prof. Nyberg omits the new 
Bombay types (whereby he means, we suppose, the types 
prepared by the late Mr. T. D. Anklesaria for his Port 
Printing Press) from this charge. The Pahlavi words 
are indesed with their reading and in the case of ideograms 
with their Hebrew transcription also, which latter coming 
as they do from a Semitic scholar like the author are espe- 
cially important. For his readings, some of which are 
corrected in the second part, the Glossary gives further 
explanation. The introduction contains a brief account 
of the script and a note on the reading of verb-ideograms. 

The second part, the Glossary, does not merely give 
the meanings of words, hut also the references where they 
occur. Moreover, the whole clauses or sentences are quoted 
with their translation for the sake of clearness. Etymolo- 
gies are everywhere given. At the end are found several 
indexes. In- short, Pr.of. Nyberg has spared no pains to 
make this work as complete and useful as possible. Of 
course, it goes without saying that everything therein 
cannot be free from mistake, — the author himself does 
not claim it,— but it is not our intention to enter into any 
details. I am however obliged to repeat those that I have 
mentioned in my German review of the first part (in the 
Zeitsehrift far Indologie nnd Iranistik 7, 273 ff.) together 
with Prof. Nybei’g’s reply to them, because my attention 
has been drawn to a misleading reference in some Bombay 
papers to this so-called controversy. 

I say in the said review that;Kn. 1. 11 Tian sitihar sap 
is correct : “ in the other, third night” ; cf. Tian sap “ in the 
other night” in 10. We cannot read the first word pas 
‘then’ for which L-tJ* only is written, never To this 
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Prof. Nyberg replies that in the inscriptions this word is 
so written that we can expect the other also. But let it be 
remembered that the inscriptions are not precise and con- 
sequent in the use of 2 ( = j) and ^ ( ='^) ; but in the Books 
we never find their use in one and the same word, the only 
exception being the ideogram of guftan which is written 
both ways and (It may also be added that we 

have the rare letter V? for ^ in which will be adhered 
to more rigorously.) For 1- 18, 20 Prof. Nyberg agrees 
with me in the main points. Then I give some examples 
from Mx. In 2. 6: iavisn should be changed into 

Ms (-^ 11 ^;^) by removing the last ~nn, which the Paz. and 
also the parallel passages give. But Prof. Nyberg consi- 
ders havisn a difficult reading and therefore the original 
one. Now as to the former statement, it should be remem- 
bered that the verb forms with 4sn ' one should...--^ or 

Mt is to be ^ are quite common, and they are correctly 

transliterated in the Paz. also, see e.g. Mx. 1. 20, 23, 24-“ 
here even havisn, so also in 39. 41, 53. 6 — here the original 
Pahlavi has hutan (in K hut by mistake), for both forms 
have the same meaning. 

There is no reason why the Paz. should not give it 
in 2. 6 if it was found in the Pahl. ms. or mss. used on the 
occasion. On the other hand, the clerical mistake in the 
extant mss, can be accounted for by the preceding 4hi in 
rast-gomisn. Secondly, even if we grant that havisn is 
more difficult than has, it is not necessarily certain that 
the former is the original and correct reading. (When 
Prof. Nyberg complains about Parsi editions he does not 
mean to say, we hope, and that this or for the matter of 
that any so-called rule is to be blindly applied irrespective 
of other considerations.) Then in 2. 15, 26 there occurs 
qpdmicak which I took to be a clerical mista,ke or 

fashion for apemteah ; P3?of . Nyberg justifies apd^, 
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because of the parallel occurrence a : e in certain words. 
But it is doubtful whether this can be applied here. As 
to 2. 33, is changed by the author into -‘^'5, but it 
must he because the latter is used in the sin in 

question, viz. drayan-zoijisnlli, for further details about 
which I have referred to my Sayast-ne-sayast 5. 1. Nothing 
is said about this point, and the whole term is explained 
differently in the Glossary, p. 58. Lastly in 2. 37 ss of the 
ms. is changed into and read Jiamok. This I have 

declared wrong, because the original word can be read 
ermh, and elsewhere the term occurs as evmbk (see Sns 
4. 12). Prof. Nyberg justifies his reading by saying that 
Tia- too means ‘ one ’ ; but he does not say why he has changed 
the original when it is not wrong. Furthermore, I raised 
some questions as to his novel suggestion about the endings 
and but there is no direct reply to them, and hence 
I need not repeat them. Moreover, this important point 
requires a thorough examination. Thus far for our so- 
called controversy. In the end, I may repeat from the 
same aforesaid review, that we are grateful to the author 
for his laborious and suggestive work, and add that our 
gratitude is far more increased through his second part 
which gives his interpretation of the texts with all sorts 
of details as we have already mentioned. Only one must 
be careful in accepting his novel views. 

Benveniste, B. : Essai de Grammaire Sogdienne. 

Deuxieme Partie; Morphologie, Syntax et Glossaire. 

Paris, Paul Geuthner. 1929 (p. HI, 239) S^. 


This pioneer work requires only a short notice. It 

is pioneer, for we have here for the first time a complete 

and detailed grammar of the Sogdian language with 
examples from and references to the texts. Its ^ 

was prepared by that eminent Iramst the late Eobcrt 
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G-authiot. But except the chapter on verb nothing remained 
of his second part, it being burnt in Louvain during the 
Great War. The work was then entrusted to Prof. 
Benveniste who has successfully executed it. It was finished 
some years ago, and therefore the more recent studies and 
materials have not been fully taken into account, especially 
in the chapter on verb. In any case, we have to judge and 
appreciate it as a pioneer attempt. The nature of the 
work does not allow us to treat it in the same manner as 
we have done the others. It is enough to note that the 
grammatical structure of the Sogdian language is not so 
simple as that of the sister tongue of western Iran, viz., 
MicWle Persian or Pahlavi. Both declension and conju- 
gation are rich in forms which in their turn require 
explanation. This fact enhances the value of Sogdian 
from the standpoint of comparative philology, especially 
with reference to other Iranian languages, old and new. 
Its study is no doubt essential ; and the present work, for 
which we are so grateful to its author, is sure to facilitate 
and further it. Nil only Iranists but also Indianists and 
others will find it interesting because of the varied charac- 
ter of the literary remains, Buddhist, Manichean, Christian, 
etc., that have been discovered. Prof. Benveniste has 
added a glossary of Sogdian words from both the parts; 
we should have had an index of other words too, for his 
work will be referred to for non-Sogdian matters also. 

Benveniste, Emile: The Persian Eeligion according to 
the chief Greek Texts. Paris, Paul Geuthner, 1929. 
(p. 119) 8°. 

This booklet contains the four lectures that the author 
delivered in 1926 at the University of Paris for the Eatan- 
bai Katrak Lecture Fund. Prof. Benveniste has gleaned 
out quite novel facts from the otherwise known sources. I 
shall simply quote his main conclusions rather than repe at. 
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what I have said in my detailed critical review to be pub- 
lished in the Indo-Germanisehe Foi’schungen. ‘\The 
of Zoroaster and the teaching of the Magi exercised over 
Greek ideas an inflaehce which was real, tbougli difficult 
to measure. Later the Hellenistic conception of t!ie A ion 
shows the elaborate result of a much more ancient spirL 
tual contact. But it does not follow that the Greeks knew 
single form of Persian religion. The method which we 
have adopted has brought out the differences between the 
ancient nature religion which gradually evolved and which 
is described by Herodotus; the degenerate Mazdeisin which 
Strabo observed ; and the Zervanism which Plutarch knew 
through Theopoinpus and perhaps through Eudemus, 
each of these religions belonging to a different period and 
perhaps to a diff'erent region.'^ As to the authors view on 
Plutarcl'Ps account, see his article “ Un Bite Zervanite 
chez Piutarque ’’ in Journal Asiatique 1929, which, if 
desired, may be noticed on the next occasion. 

Christensen, Arthur: Contributions a la DIaleetologie 
Iranienne. Copenhagen: Host & Son, 1930. 
(p. 300} 

The materials of this volume were collected by Prof. 
Christensen during his second visit to Persia in 3929. 
They mainly deal with the Gilaki dialect of Rasht and 
with the dialects of Parizand, Yaran, and Natanz. In the 
supplement or appendix are given some stories in the 
iazdrl or vulgar Persian of Teheran, (those given by 
Masse in JA. are in that of Mashhad as the reciter ori- 
ginally hailed from this city), whereas Hhe introduction 
touches upon Iranian dialects in general, contains a biblio- 
graphy on them since the publication of the Grundriss der 
Iranischen Phiiologie, and deals with his own and the for- 
mer accounts of the dialects in question. The main object 
of the author was to study the little known (iilaki Easht of 
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and Natanzi, but while gathering information from several 
Natanzis at Teheran, he found out that their speech differed 
from one another according to their native-place. Hence 
lie gives the name Farizandi to the dialect of a Natanzi 
hailing from Farizand, and Yarani to another for the 
similar reason. The former dialect is very important 
inasmuch as it has preserved many an ancient and 
characteristic trait lost in the ordinary Natanzi. The 
main differences between these all three are summarised in 
the introduction, where are also given the principal charac- 
teristics of the Mzarl Persian of Teheran as they occur 
in the texts at the end. 

In the main part of the work Prof. Christensen gives 
first the Grammar •— phonology, accent, morphology, etc. 
with examples and illustrations as well as with references 
to Modern Persian, then the texts with their translation 
on opposite pages, and lastly the vocabulary of the dialects 
under investigation. Farizandi and Yarani are treated 
together, whereas the other two are dealt with separately. 
Besides, a systematic (as opposed to alphabetical) voca- 
bulary of all the four dialects is added, where also Persian 
equivalents are given. For all this detailed information we 
are very grateful to the author. The inportance of the 
subject is seltevidcnt; and moreover, it will not be possible 
to pursue it after a lapse of some time. Spread of educa- 
tion and other modern factors working in Persia at present 
are sure to efface the interesting traces of ancient and 
middle Iranian languages. Persian will take their place, 
as it has already done in some parts and in the big cities 
all over the country; and then it will be too late. We 
cannot but wish that intensive and organised efforts should 
be made in this direction ; everything cannot be achieved 
within a short stay and with the help of one or two natives 
that may be found at some place. 
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The dialects investigated by Prof. Christensen fall 
within what he calls the central group, in which term is 
included also the Caspien group of the Grundriss der 
Iranischen Philologie. The late Dr. Mann, whose mate- 
rials have been edited by Hadank, used for it the compre- 
hensive term North-West as opposed to South-West (Pars 
and Lur dialects) and West (Kurdish dialects). In other 
words, the territory of those dialects is roughly speaking 
the same as that of Media of old. It may here be mentioned 
that the well-known controversy as to Avesfa being the 
language of Media is renewed by Tedesco who declares that 
such is really the ease since it shows the characteristic 
traits of the North-West Middle Iraniau tests and not 
those of Ihe Eastern ones discovered in Turfan. His view 
has not found general acceptance, but Herzfeld has adopted 
it with certain modifications in his Archaeologische 
Mitteilungen aus Iran. However this may be, we have 
literary remains from the Middle Iranian period, and for 
them the knowledge of the modern dialects from the same 
territory is of particular interest and importance. 

The phonology of Gilaki shows many an interesting 
old phenomenon, for instance, initial y and v remain — 
they do not become i and h or y as in Persian. It is also 
of great importance to note that the pronunciation of h is 
as in English ‘ car, far, father’ and not as in ‘law, saw’ 
which is the case in Modern Persian. Prom tlm noun 
system we may note that besides tlie nominative form there 
exist two others, aec.-dat. and gen., and the pi. is alwaj^s 
formed by adding an (and not -M which is predominant 
in Modern Persian). Also the verb system varies consi- 
derably. As to Parizandi and Yarani, we may note that 
initial dv becomes b as is the case in NW. Mid. Pers. texts 
also and not d as elsewhere; and that f becomes or rather 
is represented by h. (This difference too is old ; it is found in 


266 THE K. K. OAMA OWENTAL INSTITUTE 

, , '» 

J rani ail loan ^vorcls in Armenian where it was formerly 
supposed to be an xirmenian matter, but now it has been 
proved to be an Iranian sound-change, for which we have 
a further proof here.) Then not only iiiitial ^ and v remain, 
but also doubtless examples i^re fouiid for the Old Iranian 
(iiffiereneo z : d. From the morphology of the two dialects 
we may refer to the use of the passive eonstniction for the 
preterite of transitive verbs, to that of the special feminine 
foxmis for the third person sing, and to the omission of 
the isiafat, (the lasc point is r., eharaeteristic trait of NW. 
Mid. Pers. also). The dialect of Natan z diliers as to the 
two last details, wherein it agrees with Mod. Pers. The 
vocabulary of those dialects have similarly preserved pure 
Iranian words, wliere Mod. Pers. uses A rabic terms, thus 
piUn ipiltm) ‘ noon^, pa^in ‘afternoon^ uaea ‘child’ ; but 
for gold and silver they too use Arabic terms which can be 
easily explained. Also the specific North words are here 
met with. This, we believe, will be sufficient to show the 
importance of the w^ork. 

Junker, lieinrich F. J; Arisehe Forschxingen, Yaghnobi- 
Studien I. Die sprachgeographische Glieclerung des 
Yaghiiob-Tciles, Verlag von S. Hirzel, Leipzig 1930 

(p. 

In the year 1913 the author, along with the French 
linguist and Iranist the late Eobert Gauthiot, undertook an 
expedition for making researches about the hinguage and 
the ijcople of the Yaghnob- valley in north-eascern Persia. 
Both of these scholars were then acquainted with an earlier 
form of this tongue, viz., Sogdian the literary remains of 
which were found in some of the manuscripts discovered 
frofii the ruins of Chinese Turkistan. As to Yagnobi itself, 
they were in possession of the unpublished “ Yaghnobi- 
Studien’’ (which was. also the basis of Geiger’s account 
of the dialect in the Qrundriss der Iranisclien Phiiologie) 
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tlirougii the kindness of its author the late Salcinann. But 
ill the beginning this knowledge was not enough for conver- 
sing with iuicl making enquiries from the people; they had 
therefore to use the medium of Tajikl (or Tojiki as they 
speak there), the eastern form of Modern Persian. This 
dialect varies a great deal f rpm the literary or standard or 
rather conventional form? especially in pronunciation; and 
both the scholars had to learn it in Samarkand and its 
environments through practice, since very little was met 
with in the books dealing with the subject. The knowledge 
of this dialect was absolutely necessary, as the usual Persian 
was hardly understood by the people on the country side. 
After some time, even the medium of Tajiki was given up 
and the scholars began to use the mother-tongue of the 
people in their enquiries, and thus gathered all available 
knowledge about their language, life, and counti’y. 

The first specimens of Taghnobi words were supplied 
by Ujfalvy in 1877. Prof. Junker reproduces this material 
as well as what the same traveller has published in 1882 
mainly on the authority of Akimbetew. This second list 
contains also the Tajiki equivalents. Then is given the 
material collected by Malhtsldy in 1906 but published in 
1924. Yaghnobi has no literature, not even popular tales and 
songs of its own. Moreover, the people with the exception 
of a part of the women-folk and children speak also 
Tajiki, which has driven out the native tongue from a part 
of the country within a quarter of a century. This process 
is surely to continue and before long Yaghnobi will be a 
dead language. Hence the importance of the present 
expedition, the object of which was thoroughly to examine 
the whole problem of Yaghnobi in its various aspects iucliul- ^ 
ing its dialectical division. In the absence of literature 
and folklore the only source was the intercourse with the 
people, making observations and enquiries about their 
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everyday life and labours, hopes and fears, views and ambi- 
tious. This the author and his friend and fellow- woi’ker 
did intensively during their whole stay with the people, 
whom they found very sympathetic and obliging, ready 
and willing for all that was asked of them in spite of their 
extreme poverty and otherwise miserable condition. 

After describing the geographical position of the 
Yaghnob valley, the author turns to the earlier accounts of 
the valloA- itself given by nine different scholars and travel- 
lers from 1820-1906 mid lastly by the government of the 
country. Here we find minute geographical details, names 
of localities, the number of inhabitants in them, etc , not 
without critical remarks of the author. Supplementary 
details about the country are to be found in the account 
given by a native in his mother-tongue, which account is 
here reproduced in exact transcription and with translation. 
Two points are especially examined by Prof. Junker ; the 
localities that fall within the Yaghnobi group from the 
standpoint of language and not only from their situation 
in the valley; and the number of Yaghnobi speaking 
persons. He shows that there are more or less recent 
Yaghnobi colonies, which fact has caused the spread of the 
language in some directions, just as it has been driven out 
from some others ; and that speaking in round number 2200 
souls use this tongue. After some interesting remarks on 
mutual influence and common traits of the nature of the 
country, its people, and Iheir language, Prof. Junker exa- 
mines the question of the Yaghnobi dialects. First of all 
there is the difierence of pronunciation according to the age 
of the speaker : the younger generation has adopted the i 
and u sounds instead of the e and d ones. Then in the 
western part I is used for *, and ai for c, and epenthetic i 
foi‘ epenthetic a, (Is all this due to Tajiki influence? 
Prof. Junker thinks it possible regarding e : i) . The original 
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{) appears as i in the west and as s in the east, where it is 
still spoken as § by the older generation. While examining 
the question as to the causes of these changes the author 
comes to the conclusion that the physical condition of the 
.galley has given rise to natural provincial unities which liave 
led to the formation of distinct groups of colonies whore 
isolation has given rise to dialectical peculiarities, and tL at 
within the provincial unities has worked the economical 
factor. 

Thus we have in the present part of the work, w-hieh 
contains four maps and sketches, the linguistic-geographical 
grouping of the Yaghuob valley. We hope and wish that 
The rest dealing with the language and containing its spe- 
cimens will soon be made accessible by Prof. Junker to 
the specialist. That will be of far greater importance 
and interest. 

Scbaeder, Hans Heinrich : Iranisehe Beitrage I, Halle, 
Max Niemeyer 1930 (p. 98) 8°. 

In this work are included five studies, directly or 
indirectly dealing with Iranian history political, literary, 
rnd religious. The first of them refers to the Aehaeme- 
nian system of preparing despatches for the government of 
widely separated territories of the great empire. Prof. 
Scbaeder shows that they were written in what is called 
the State- Arameic and in no other language, not even in 
Old Persian. This language had the distinct advantage of 
possessing a script suitable for writing purposes. The 
scribes attached to all the government offices had to know 
besides this tongue one language only, viz. that of the 
country or province in order to acquaint the executive 
of the contents of the despatches, and to understand their 
replies which too were then written down in State-Arameic 
and forwarded to their destination. This process of 
reading and translating, and translating and writing at 
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one and tile same time has been referred to in Ezra 
4-. 18 according to Prof. Seliaeder. This runs as 
follows: “The letter, which you have sent us, has mj'aras 
been read to me”. The word in question has generally 
been translated ‘clearly, exactly’; but it is much better 
to take it in the sense of ‘explain, interpret’ occurring 
elsewhere. Then we can see in it the reference to and 
designation of the process in question. Prof. Sehaeder 
similarly explains Hebrew (Nehemiah 8. 8) and 

shnJutmpbras. The same terra occurs as an ideogram of 
7,imrtan ‘to explain, etc.’; one expects here also usvartm, 
since uzmriln is the technical term used for the same 
process of ‘explaining’ the ideogramie writing in Pahlavi. 
Perhaps the word was not so common as vihartan, though 
it does occur in the simple or non-teehnical sense, too. As 
the last point in this study, the author tries to interpret 
the much discussed paragraph 70 of the Behistun inscrip- 
tion ; he says that Darius refers to the ‘ ideogramie’ 
system of communication, when he says that he prepared 
the inscriptions in a different manner, in Aryan, and sent 
them to all the countries and the people understood ( ?) them. 
Such Arameie versions of the inscriptions are discovered 
long ago, and quite recently from Persia itself, which fact 
supports Prof. Schaedor and not Prof. Herzfeld who 

sees (in the same passage) a reference to the introduction of 
Pahlavi. 

In the second study is examined the composition of 
Ezra 4 to G which contains historical details, but which was 
not considered genuine' because of some chronological 
wnfusion therein. This is now set aright by the author. 
The next two chapters are devoted to the study of State- 
Arameic. One of them deals with the linguistic and 
orthographical development of this tongue, and the other 
with the Iranian elements therein. The former is very 
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useful for the ideograms in PaUavi; the latter for the his- 
tory of Old Persian, about which Prof. Schaeder comes to 
a different conclusion from that of Andreas. The fifth and 
last study is on the origin and primary meaning of the 
term zandik, which is pure Iranian and not Semitic, and 
is to be derived from zand ‘ commentary’. This is not new, 
but the author had to prove it, because of some different 
views in vogue. Moreover, he shows what is exactly meant 
by in the word zandik,. He quotes Masndi on this 
point, and says that zand here refers to allegorical or non- 
orthodox explanation. Mani gave his own interpretation 
to the Zoroastriau doctrine of the two Spirits, and hence 
the term was applied to his followers. In this connection 
Prof. Schaeder shows that the Denkart IX. 30. 4 con- 
tains a reference to such misinterpretation of Yasna 30. 3. 
(But he is not right when he says that the Pahlavi version 
does not purposely translate yimd ‘ ‘ twin but simply retains 
or transcribes it, for this so-called transcription occurs in 
other texts, as I show in my unpublished work on the 
Kustib. I may as well repeat what I have written to the 
author on the use of zandik in Pahlavi books. In eay.-ng- 
say. 6. 7 it means ‘ Manichean’ as I have shown there in 
the notes; but I correct my view, expressed in the same 
place, as regards the Matikan i vijastak abalis: here the 
term means ‘ heterodox’, if ‘ apostate’ is not allowed. The 
facts are that his name originally was Den Ohrmazd, i.e. 
he was a Zoroastrian; his later name Abalis, which is 
Arabic, points to his conversion to Islam. This is nowhere 
mentioned, but it must have taken place after he was 
denied the val — and the meal that followed it.) We regret 
that there is no index to these excellent studies which 
contain so much useful information on diverse points and 
words. We eagerly await the author’s further contributions 
promised in this work. 
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TEANSLATOE’S NOTE. 

The late Prof. Dr. K. P. Geldner (17-12-1852-5-2-1929) 
is known among the Parsis through his great edition 
of the Avcsta. This is probably the reason why his present 
work which is the second, revised a-nd enlarged edition of 
contribution to Bertholet’s Eeligionsgesehichtliches 
Lesebuch, is being translated for them. The reader will find 
therein a classified selection from the Avesta. Geldner's 
version which he calls literal and not free, differs in many 
eases even from that of Bartholomae; but unfortunately 
only a few of them are further explained m the notes, and 
therefore it is not always easy to understand his point of 
view In any case, 1 have tried to translate his German 
quite literally, sometimes even with reluctance ; and although 
I often consulted the original Avesta, that was with the 
view of assuring myself about his meaning, and not with 
that of controlling, much less correcting it. Hence I am not 
responsible for the translation as a whole, nor for any details, 
for instance, like the treatment of technical terms. 

University of Hamburg, 

23-9-1931. ' , , ...y- yA . 


INTEODITCTION 


The canonical literature of the Zoroastrian (Z ara- 
thushtrian) Eeligion is comprised under the name Avesta 
(wrongly Zend-Avesta also). Its new collection and edition 
was prepared under the Sasanian kings; and thus a new 
canon was produced from the old fragments. And what 
is preserved from this canon serves the Parsis even now as 
their Bible. (For the several books of the present Avesta 
see Chantepie de la Saussaye, Lehrbueh der Eeligions- 
gesehichte 4. ed. II, 208.) As regards date an d language 
the Avesta is divided into two very unequal parts ; the 
larger one, the Later Avesta, containing the liturgy and 
the priestly code of the developed Zoroastrian ehrirch, 
and the Gath is. The Githas (speech- verses) profess to be 
the original words of the prophet, and these they seem to 
be indeed. They are the last remnants of his sermons ; 
they epitomise their purport in short memorial verses, 
thus pointing to the prose original, no longer extant. For 
judging the genuine, original! teaching of Zoroaster, they 
are of the greatest importance. But their value in fully 
understanding it, is impaired by the fact that they are 
only few, and that these few are full of obscurities and 
obsolete words, and that they do not contain a detailed 
system of teaching, but are mere prophetic catchwords 
and epigrams, exhortations, prophecies and protestations, 
now before the assembled congregation, now in colloquy 
with God and His archangels. 

An account of the Zoroastrian religion is given by 
Lehmann in Chantepie II, 199 ft. (with further literature); 
a brief sketch by K. Geldner in Eeligion in Geschichfe 
und Gegenwart IV under the title Perser und Parsismug 
1864-1382. 
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I. The Gathas. ; ' 

In the Gathas, Ahiira Mazda (the Wise Lord) appears 
generally together with his archangels, the Amesha 
Spentas (of. Chantepie II, 222). These are the personified 
elements of the wished-for perfect kingdom of God, 
namely, x4.sha Eight Law'^ Vohn Mano ‘‘ Good Mind 
Khshathra ‘‘Kingdom (of God) Irmaiti “Devotion 
Hanrvatat “ PerfeGtioii and Ameretat “ Immortality 
Everywhere they occur as persons, but their original 
abstract meaning is still visible. It is through this double 
sense that the Gatha strophes get their full substance, 
whereas in the literal translation given here they often 
give an impression of a torrent of empty words. And 
indeed they mostly vary similar fundamental ideas. 

[The numeral figures in this first part refer naturally 
to the Yasna.] 

Ahuea Mazda, the Wise Loud. 

This I ask Thee, tell me trul^r, 0 Lord : Who^ was the 
first generator and father of Asha (Law) ? Who made the 
path of the sun and stars? Who [has ordained] that the 
moon waxes and ‘wanes again? All this, 0 Wise One, and 
the other I wish to know. 

This I ask Thee, tell me triil 3 % 0 Lord : Who fixed the 
earth below and the clouds, so that they do not fall 
down ? Who (created) water and plants ? Who yoked the 
tw'o runners to the wind and clouds? Who is, 0 Wise 
One, the creator of Vohu Mano (Good Mind) ? 

This I ask Thee, tell me truly, 0 Lord : Which artist 
created the lights and darkness ? Which artist created 
sleep and waking ? Who [created] morning, noon, and 
night, wdiich remind the sensible of their aim ? 

1 Answer : Ahnra Mazda Himself. 
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The Two Spieits, out op whom the Holy One is that op 
THE Loed Himself. 

And I will speak of the two Spirits at the beginning 
of life^, out of whom the Holy One thus spake to the 
Evil One : Neither our thoughts, nor teachings, nor under- 
standings, nor beliefs, nor words, nor deeds, nor con- 
sciences, nor souls will agree. 

Ari d in the beginning there were these two Spirits, 
the twin, who according to their own words are called 
the G-ood and the Bad (Principle) in thought, speech, and 
action. Between them, the good-doing ones chose aright, 
not the evil-doing ones. 

And when these two Spirits first came together, 
they established life and death, and that at the last there 
shall be the worst existence for the unbelievers, but for 
the true believers (the reward of) the Best Mind®. 

Of these two Spirits the unbeliever^ chose the worst 
as his work, but the Holy Spirit (chose) Eight,— he 
who puts on the firmest sky as a garment", (and with him) 
all who wish to please the Lord through pure deed, 
openly adhering to Mazda. 

The Devs (Ohantbpib II, 230) . 

Between these two (Spirits), the Devs also chose not 
aright, because as they deliberated the deceiver came 
to them, in order that they might choose the Worst Mind. 
And they all ran to Aeshma®, through whom men would 
spoil their life. 

2 That is, the world. 

3 The gifts of Vohu Mano (see 10, 12 ; 42, 2 ; 61, 11 ; note 
359), as paradise with its pleasures is ■usually called. 

4 Ahrimaa. 

5 Here, as later on, the Holy Spirit is identified with Ormaad. 

6 The demon of anger, the Biblical Asmodeus. 
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32, 3 : And all ya Devs are the seed of Evil Mind, and also 

every person who worships you- and who misleads ona 
to the deeds of Lie and Arrogance, whereby ye are noto” 

riotis on the seventh (region) of the earth'^. 

32, 4 : As long as ye give the worst commands, ^by following 

which people are called the favourites of the Devs,— who 
turn awaj- from Good Mind, who renounce the wisdom 
of the "Wise Lord and Asha (Law),— 

32,6’: ye defraud people of happy life and of immortality 
by this deed, wdiich the Evil Spirit (has taught) you, the 
Devs, with bad intention and bad word, and through 
which he has promised sovereignty to the unireliever. 

The Devs as Enemies of Civilisation. 

44,20:- When, 0 Wise One, have the Devs ever been good 
rulers ? And I ash : (were it they) who just look on, how® 
the Karapan^* andUsij® abandon the cow to Aeshma^*^ for 
them and whereby the Kavan® makes (the cow) con- 
tinually to moan ? They do not wish^^ to further cattle- 
breeding according to Law. 

The False Teachbe and the Teue Peophet. 

31, 11 : When Thou, 0 Wise One, injthe beginning didst 

create our beings and consciences and according to Thy 
Mind the understanding, and when Thou didst invest the 
vital spirit with body, and when Thou (gavest) deeds 
and words, whereby one may follow his faith at his -will,*-"* 

■31,12: then raises his voice the speaker of falsehood or the 

7 The middle part of the earth on which people live* 

8 Through mahtreatment aad slaughter. 

9 ISTame of the priests of the old Dev-cult, the principal enemiea 
of Zarathushtra* 

10 See note 6. 

11 Bead hlrn 
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speaker of truth, the knowing one or the ignorant one 
according to his heart and mind. . . 

Zasathushtea’s Mission. 

I, who have made up my mind to awaken the soul in 
agreement with Yohu Mano, and as one, who knows the 
rewards of the Wise Lord for deeds, as long as I can 
and shall have strength, so long will I preach that they 
exert according to Asha (Law). 

And I will speak, now listen, now hear, ye,' who- 
come from near and who [come] from far desiring. Now 
mark ye all him^^, for he is unmasked ! Not shall the 
false teacher destroy the life a second time, the lying- 
tongue that adheres to the wicked faith. 

Of. also 60, 11. 

His Doubts AND Temptations. 

Has the true believer or the unbeliever chosen the 
higher ? The knowing one shall telF® the knowing one,, 
not shall the unknowing one mislead. Be to us, 0 Wise 
Lord, the teacher of Good Mind ! 

This I ask Thee, tell me truly, 0 Lord : Who is the 
true believer? Those whom I have to answer? Or (who is) 
the unbeliever ? Art Thou Thyself the Evil one or is that 
the Evil one, the unbeliever who deprives me of Thy 
benefits^^ ? How is it that he himself is not considered as 
the Evil one ?^® 

To what land am I to go, where am I to flee ? They 
estrange me from family and from patron. The follow- 

12 The false teacher. 

13 That is, confirm. 

14 sma or savah ^‘benefit, profit^’ is Zoroaster’s idea o£ salvation# 

15 Among the followers of the false (ie., the other, anti«« 
Zoroastrian) religion. 
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ers do not please me, nor the nor the tmbeliev- 

ing rulers of the land. How am I to please Thee, Wise 
Lord ? 

I know, 0 Wise One, why I am dissatisfied : my cattle 
are but few, and because I have few people. I cry unto 
Thee — look to it, 0 Lord — , and pray to Thee for snpport, 
as friend should give it unto friend. Teach me through 
Asha (Law) to exert for Grood Mind (Vohu Mano). 

When wall, 0 Wise One, the mornings of those days 
come forth, -that the living world adheres to Asha (Law)? 
(When [wall come]) the right understanding through 
the lofty w^ords of the future saviours^'^ ? To whom will 
come Vohu Mano for help ? I solicit Thee to give me pro- 
mise, 0 Lord. 

That man destroys my teachings, who declares, the 
worst for the eyes to see is the Oow and the Sun, and 
who turns the right doers into unbelievers, and who 
desolates the pastures, and who lifts his w^eapon against 
the true believer. 

They deprive me of my life^®, the unbelievers, who 
have strived wdth power to deprive mistresses and mas- 
ters^^ of their (heavenly) heritage, [and] who wish to 
make the true believers to turn away from the Best Mind, 
0 Wise One. 

The Kavi follower Vaepaya did not please Zara- 
thushtra Spitama, that he prevented him to come to him 
in the beginning of winter, when moreover his two horses 
came shivering with cold^^. 

16 One word is missing here. 

17 The prophet or prophets. 

18 That is, of the reward of my life. 

19 Probably a reference to some particular inhuential persons. 

M Evidently a personal experience of Eoroaster in difficult days. 
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Stegqgle against the Unbelievebs. 

81, 18 : Do not listen, any of you, to the imposing -words and 

teachings of the unbeliever, for he brings house, clan, 
district or land into discord and destruction. Therefore 
punish them with weapon ! 

46, 4 : unbeliever prevents these promoters of A ^lia 

from grazing the cattle in district or land, who is an 

evil and through his own deeds "Whoever, 0 

Wise One, deprives him of his sovereignty or life, he goes 
at the head on the paths of the good teaching. 

33, 2 : he who will do evil to the unbeliever with word 

or with thought or with hands, or converts his follower 
to the good, they meet the will of the Wise Lord and 
please Him. 


His Confidence in God. 

Which other protector could, 0 Wise One, anybody 
give to my person, when the unbeliever dares to do me 
violence, except Thy Fire and (Vohu) Mano, through 
the activity of which the Law will be fulfilled, 0 Lord. 
Promise this masterpiece^^ to my conscience ! 

Of. 60, 1. 

He Demands Stjeety feom the Loed. 

When shall I know, whether Ye have power over him 
from whom destruction threatens me, 0 Wise One, 0 
Asha? The declaration^® of Vohu Mano should be 
confirmed unto me. The saviour^^ should know, how 
his fate would be. 

21 duzhmhhao or duzhadbhao f cf. duradahhna A [tharvs]-v [eda] 
12, 4, 4 19. 

22 The new Kingdom of Qod. 

23 Iq the conference of the prophet with the archangel Tohts. 
Mano, to which Yasna 43 indirectly refers. 24 Prophet Zoxomier. 
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His Special Eevvaed in Heaven. 

0 Thoti Wlio hast created the Oow and water and 
plants, give me, 0 Wise One, immortality and perfectness 
through Thy Holiest Spirit, strength and durability 
through Vohu Mano at the judgment ! 

Tliis I ask Thee, tell me truly, 0 Lord ; How can I 
earn through Asha the reward — ten mares with a stallion 
and a camel — , w'hich is promised to me, 0 Wise One, 
together with perfectness and immortality, as it is in Thy 
power to give both ? 

This I ask Thee, tell me truly, 0 Lord : He who does 
not give the reward unto him, who earns it, and [to 
whom] he should give it according to the promise, what 
penalty will come to him at once, for I know that which 
will come to him at the last ? 

Of. also 43, 3,13; 49, 8 ; 60, 6. 

His PfilNOBLY PatbON, KiNG VlSHTASPA AND THE TWO 
OoUNCELLOHS, THE BbOTHEES PbASHAOSHTEA 
AND J AMASPA. 

Who is a friend of Spitama Zarathushtra, 0 Wise 
One ? Or who [has] let himself be counselled by Asha ? 
What is Holy Armaiti ? Or which upright man hopes for 
the gift of graoe^® of Vohu Mano ? 

King Vishtaspa has accepted with his sovereignty 
this teaching of the (divine) gift of grace according to the 
words of Vohu Mano, which [gift of grace] the holy Wise 
Lord together with Asha hath devised. Now do advise us 
according to desire ! 

A worth loving body for his believing soul hath 
Prashaoshtra Hvd gva described to me^^, which the 

25 Paradise. 

26 That is, he has described unto him the beantiM body which 
he will pray fw In |>aradise lor his acml, el. ¥»®nii '4 
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powerful Wise Lord shall give him according to desire, 
so that he may attain the [strength for] striving accor- 
ding to Law (Asha). 

Jamaspa Hvogva, the Illustrious, chooses this creed, 
this kingdom of his desire, the good acquisitions of 
(Vohu) Mano. Grant me this, 0 Wise Lord, that they 
may be a support to Thee. 

(The Lord will speak on the Judgment day :) 
‘'Zarathushtra, which true believer is thy friend ? Or who 
wishes to be called for the great reward ? (Zpoiathiish- 
tra ;) “ And that is King Vishbispa at the Judgment, All 
those whom Thou, 0 Wise Lord, wilt unite in Thy house, 
them will I call with words of Good Mind (Vohu Mano) 

Ye Haechataspa Spitamas^'^, of you will I declare 
that ye distinguish the just and the unjust. Through 
such deeds ye inherit integrit 3 r according to the primeval 
laws of the Lord. 

“ Frashaoshtra Hvogva'^^, enter thou there with these 
faithful^^, of whom we both desire that they may fare 
according to desire, there where Armaiti (Devotion) is 
united with Asha (Law), where Kingdom is according to 
the desire of Vohu Mano (Good Mind), where the Wise 
Lord dwells in prosperity.^’ 

Of. also 49, 8. 

Where I will sing only (praise) hymns about you, 
not in common words, 0 Jamaspa Hvogva, and (I will 
proclaim) your praise along with voluntary obedience 
unto the Wise Lord Who with Asha, His clever counsellor, 
separates the just and the unjust. 

27 Hereby he means his own relatives that were zealous for 
the faith. Haechataspa was, according to tradition, the great* 
grandfather of Zarathushtra, and Spitama was the ancestor of bin 
noble family. 

28 The family name of the two brothers. 

2& Ormazd and the prophet. 
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The Ahuna-Vaibya (Honovee). 

The holy formula of creed ; Zoroaster is appointed by 
Ormuzd as Teacher and Preparer of the New Kingdom. 

As he®** is to be chosen as the Lord, so also as the 
Master because of Law (Asha), who prepares for Mazda 
the deeds of Good Mind (Vohu Mano) in (this) life, and 
for Ahura the (future) Kingdom, whom®® he®i appointed 
as the shepherd for the needy. 

The Appkoaching Kingdom op God. 

Him shalt thou®^ try to w'in for us by praises of 
humility, for now I will see before my eyes (the King- 
dom) of good thought, action and speech, I who, 0 Asha, 
know the Wise Lord. And in Paradise we will offer Him 
praises. 

When, 0 Wise One, will Armaiti come with Asha, 
[and] with (God’s) Kingdom the good abode, rich in 
pastures ? Who will establish peace from the cruel un- 
believers ? To whom will come the religious teaching of 
Vohu Mano ? 

It is the good Kingdom that brings the better por- 
tion. There flows sweet restorative, 0 Asha, for him who 
according to his deeds, 0 Wise One, receives the Best as 
reward. This Kingdom will I now work out for us. 

Reward and Punishment in this World and 
THE Other. 

He who satisfies me, to him I promise the best thing 
of my wish through Vohu Mano, but trouble unto him 
who would throw us into trouble, I who satisfy Your will, 

30 Zaratbushfera. 

31 Ahura Mazda. 

32 [One of] the faithful is addressed. 
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46, 19 : 


47,5: 


80,2: 


0 Mazda, 0 Asha. That is the firm decision of my minj 
and thought. 

He who accomplisheth for me— for Zarathushtra— in 
accordance with Law (Asha) that which is the most 
perfect (the host) according to his will, to him shall come 
his reward: a pair of cows in the best of their age besides 
all his wishes, to him who has deserved future life. That 
hnowest Thou best to bring about. 

(It is the) Wise Lord who appointeth through His 
Kingdom the best of all for him who satisfies His will, 
but the worst of all for him who is not obedient to Him— 
at the last turning-point of life. 

Of. also 43, 2, 16; 49, 11; 60, 2. 

The Teue Believee will becbive as Eewaed the 
Peoeeett op the Unbelievee. 

And all these best things which Thou, 0 Wise Lord, 
hast promised through Thy Holy Spirit to the true 
believer, them possesses the unbeliever without Thy 
permission, who in his works depends upon the Evil 
Spirit. 

Of. 60, 3. 

The Geeat Judgment and the Peepeotion of the Woeld. 

Hear with your ears the best thing for you, examine 
with clear mind the confession of faith to be decided 
upon, man by man for his person, drawing his attention 
still before the great judgment in order to advise him. 

And when the punishment will come upon these evil- 
doers, then, 0 Wise One, will Thy Kingdom be established 
by Vohu Mano, so that Thou, 0 Lord, mayest advise them 
who would deliver Druj (Lie) into the hands of Asha 
(Truth). 
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And we will be those that will perfect this life, O 
Wise One, and ye (other) Lordsj and Asha, give tis your 
help, so that thoughts may be united where the wrong 
faith still subsists. 

Then will happen the destruction of the power (?) of 
Druj, and they will partake of the reward of the good 
abode of Tohu Mano, of Mazda, and of Asha, [they] that 
abide by the good message. 

This I ask Thee, tell me truly, 0 Lord: How can I 
deliver Druj into the hands of Asha, so that he may 
crush her according to the words of Thy message, in 
order to cause great destruction among the unbelievers, 
in order to destroy the deceivers and opponents, 0 Wise 
One ? 

This I ask Thee, tell me truly, 0 Lord, inasmuch as 
Thou hast so much power as to offer protection together 
with Asha, when the two unaccustomed armies®® clash 
together according to the promises which Thou wilt 
fulfil: to which of the two, to whom wilt Thou give victory? 


Tee General .Judgment will take place in the Fobm op 

A Great Ordeal with Fire and Melted Metal. 

The trial (examination), which Thou wilt hold with 
Thy Spirit and Fire and Asha for (ascertaining) vice and 
virtue®^, which should he a warning to the sensible 
ones,— tell us that, 0 AVise One, wdth the tongue of Thy 
mouth for the sake of knowledge, so that I may convert 
thereby all living men. 

One should listen to him who is the healer of life, 
who, as a knowing one, has known Eight (Asha), 0 Lord, 
who can gurantee at will the word of his tongue through 

33 Th© followers of the prophet and his rivals or [the lollowersi 
of the two Spirits. 

34 Literally : the two debts. 
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Thy red Fire^^ 0 Wise One, at the decision, at the 
assignment of vice and virtue. 

Therefore, 0 Wise Lord, at the decision through Thy 
Holy Spirit (and) through Fire shalt Thou make the 
allotment (of reward and punishment) according to vice 
and virtue with the assistance of Armaiti and Asha, For 
this^^ will convert many who will experience it. 

For I will speak of these two things— for one should 
say it to the knowing (initiated) one— something evil for 
the unbeliever, but according to the wish of him who 
abides by Law (Asha),— for this Prophet is pleased, who 
([— ] when he) can speak of it to the knowing one: 

Of the examination which Thou, 0 Wise One, wilt 
hold for (recognising) vice and virtue through Thy red 
Fire, [and] for impressing a sign through melted metal 
upon the conscience, for ruin to the unbeliever, for benefit 
to the true believer. 

Of. also 43, 4-6. 

Bliss and Damnation. 

Whose^'^ favours shall the obedient ones see, [they] 
who are living, have been, and will be. In immortality 
the soul of the true believer is happy, whereas the 
torment of the unbelieving people will continue. And 
this the Wise Lord achieves through His Kingdom. 

The Individual Judoment of the Soul after Death 
AT the BkIDOE of THE JuDGE. 

Whoso, man or woman, doeth unto me what Thou, 
0 Wise Lord, knowest as the best in life, (give him) as 

35 The prophet is ready to prove the truth of his promises by 
means of an ordeal at the time of decision. 

36 The allotment, that is, positive hope for it. 

37 Of Ahura Mazda, or those that His religion grants. 
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46,11 : 


61, 13 : 


4S,5: 


48,6: 


reward for his true faith, the (heavenly) Kingdom 
through. "Volru IMano. .A.nd with all, whom I can persuade 
to praise you, will I happily cross the Bridge of the. 
Judge. 

By their power do the Karapans®* and Kavis®® 
entangle man in evil actions in order to spoil his life,, 
whom their own soul and (religious) conscience will 
annoy, when they will come there where the Bridge of 
the Judge is. For all time [will] they be the inmates 

in the house of Bruj.®® 

Therefore the conscience of the unbeliever, in com- 
parison with that of the right doer, really comes off 
badly, whose soul will feel vexed before the Declarer^® 
at the Bridge of the Judge, because it is gone astray 
from the path of Law (Asha) owing to its own works 

and (words) of the tongue. 

Cf . also 50, 4. 

Moral Commands and Buies of Life are generally 

comprised under the term “ good thought, good speech, 

good action ” ; it is very seldom that the Gathas enter 

into details. Loving care of domestic animals is 

specially emphasised. 

May o-ood rulers rule us, may not bad rulers rtde us, 
with the" works of the good faith, 0 Armaitl-Purity 
just after birth is, the best for man. For ^ cattle one 
must be industrious ; let it thrive for our nourishment. 

May she'*^ give us a peaceful dwelling, may she give 
us perseverance and strength, sh e who is dear to Yoh u 

38 Soe note 9. 

39 The female Satan, 

40 The personified judgment# 

41 Arma.it;, who is also the genius of the earth. 
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Mano. And for her the Wise Lord made plants to grow 
according to Law at the creation of the first life.^^ 

48. 7 : Wrath [=violence]^^ should be put down, refrain 

from maltreatment, ye who would fain secure through 
Asha the good tidings of Vohu Mano,"^'*^ whose companion 
the holy man becomes. And his^® creatures are in Thy 
abode, 0 Lord. 

31, 15 ; This I ask Thee, what will be the penalty for bim 
w'ho secures the kingdom for the unbeliever, 0 Lord, 
[and] for the evil doer who does not find his livelihood 
without depriving the harmless husbandman of his 
cattle and men ? 

33 , 3 ; He, who is the best (friend) for the true believer, 
with his clan or as one who has followers, or with his 
patron, 0 Lord, or he who devotes himself with diligence 
to cattle,— he will live in the pasture of Asha and Vohu 
Mano. 

'33,4: I who through prayer would keep far from Thee, 

0 Lord, disobedience and evil mind, and from the clan 
impudence, and from the followers Druj (Lie) in the 
neighbourhood, and from the patron the slanderers, and 
from the pasture of cattle the worst herdsman,— . 

Translation of Selected Chapters of the Gathas 

Yasna 43. 

Zabathushtea’s Peogbamme, 1-6. 

3. : According to wish^® do I wish to each one— to whom 

may the Wise Lord, ruling at will, grant it at will— that 

42 A3 opposed to the future, perfected world. 

43 The cruel treatment of cattle, 

44 cf. note 23. 

45 Of Vohu Mano/ 

■ 46 Lit., There’ iaa play of words regarding the Idea 

of ** wish/’ which it is hard to bring out in translation. 
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• «trengtli and perseverance in order to 

lie may o 1 aiE gayest tlion, 0 Armaiti, 

abide by As n rov?ard and tlie life of Good 

grant me— and rici 

, . be allotted tbe best of all [things]. 

x4.nd to 111 _ ^ obtain bliss 

According to Holiest Spirit, 0 Wise One, (and) 

throngii Iliy ^g]aa 

the pleasures o_ 

Wilt grant aU 

eternal) life* , , , . , r- i 

qt itian*-^' reach the better from the good, 
And may ^ (ic. bliss) in 

,,,andintliat of spirit^®, the true (paths) 
this life of bo j^ggg place the Lord lives^”,— (a man) 

to the inmates at .pj^gg^ 0 Wise One. 

light ao...g, strong 

xind I wo ^ through (Thy) hand, -in which 

one, 0 Wise 0 - prepare for the 

Thou keepesttEo the true believer, -[and] when 

unbeliever am Fire®®, whose strength is 

through the^ ^ „f Vohu Mano will come to me. 

Asha, the might 0^ 

A A T rsncnise^l Thee as the holy one, O Wise Lord, 
And I re creation of life, that Thou 

when I saw recompensed-evil 

wilt make th good-through Thy 

for the evil an turning-point of the creation. 

geneiosi ^ ^ Ijurning-point Thou wilt appear with Thy 
At'^- whic Khshathra (Kingdom) 

Holy Spirit, ' 

' [(^phet is meant. 

47 The heavenly one. 

4,9 To the ordeal, see above. 

50 

51 That IS, jggoribes the renovaiio mundt. 

52 The strophe ci" 
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and Voliu Mano by ‘w^hose actions people will be made 
prosperous by Asha. To these®'" does Armaiti proclaim 
the judges®'^ of Thy decree which none can deceive. 

Appointment op the Peophet by the Archangel Yohc 
Mano and by the Lord Himself, 7-13. 

And I recognised Thee as the holy one, 0 "Wise Lord, 
when Vohn Mano appeared before me and asked me : 
Who art thou, to whom dost thou belong ? How shall I 
appoint a day by means of a sign for the conference 
over thy people and over thj^self ? 

And I said to him: firstly I am Zarathushtra, a true 
enemy will I be, as far as I can, to the unbeliever, but 
a powerful support to the true believer, so that I may 
get a claim to the Kingdom according to my wish, as long 
as I praise and sing Thee, 0 Wise One. 

And 1 recognised Thee as the holy one, 0 Wise Lord, 
when Vohu Mano appeared before me to ask me: For 
whom wilt thou decide ?— and (when) Thou Thyself (didst 
appear) at the humble ofiering to Thy Fire in order to 
make me understand Asha, as far as I am able for it®®. 

(The Lord speaks :) “ And thou shalt see®® My Asha, 
since I together with Armaiti call it to come near Me. 
And now ask Us whatever thy questions there be for Us, 
for a question by thee is as tha.t of the mighty, because 
one would like to satisfy thee, the mighty one, aecoi’ding 
to ability-” 

And I recognised Thee as the holy one, 0 Wise Lord, 
when Vohu Mano appeared before me, when throughYour 

53 The picHs people. 

54 At the final judgment as in 31, 2. Zoroaster thinks here- 
especially of himself. 

55 These sentences are very difficult and doubtful. 

56 In person, after he has taught it to the prophet in abstracts, 
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words I was instmcted first. The faith to do that 
which Ye said to me as the best brongdit me sorrow 
among men. 

12 : And when Thon saidst to me: Thon shaft come in 

order to be instructed in Law (Asha), then Thou hadst 
no need to warn me about disobedience-'^'' as regards my 
hastening before Sraosha®^ will come to me in company 
with Ashi, rich in treasures, who wili apportion the lot 
as gain (bliss) according to merits*’*^. 

13 : And I recognised Thee as the holy one, 0 Wise Lord 

when Vohu Mano appeared before me in order to know 
the goals of my wish^'^. “ Grant me tliat [wish] for a 
long life, which to obtain none can force You, for the 
better existence -which is said to be in Your Kingdom”. 

'1 ' ' 

■ 14 : It Thy support and Thy instruction, such as a power- 

ful acquaintance should give to his friend, 0 Wise One, 
are allotted to me through Thy power from Asha, then 
will I hasten, leading the fighters**^ for the doctrine and 
all those who are mindful of Thy words. 

15 ; And I recognised Thee as the holy one, 0 Wise 

when Vohu Mano appeared before me. Then taught 
Tushuamaiti*'’-, B'hat is the best thing to hear: A 
should not be pleasing to the many unbelievers, but these 
turn all true believers into apostates. 

16 ; And Zarathushtra himself chooses that Spirit which 

is Thy holiest one, 0 Wise Lord. May 

^ at once wiiliagly obeyed Thy word. 

58 Similarly an angel, the personified listening and obedience 

- ,„of. v'B and ahish, below., , , . ■ 

59 That is> according to vice and virtue. 

60 T'hat is, [to know] which favours the prophet asks 

■ his mission. 

' 61 Eeally speaking; the- armies. ■ ■■■■■■ ■ 

62 That is, satisfied mind ; a personification^ probably the samp 
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endowed with a body, strong in vital power ! MayArmaiti 
(Devotion) rale in the Kingdom'^® where the sun shines. 
May she together with Vohu Maiio apportion the lot 
according to deeds. 

Yasna 49. 

And the greatest Pestilence®-* has always tormented 
me, I who should approve his evil designs, 0 Asha, 0 
Wise One. Good is the retribution, come to me, support 
me, achieve with V ohu Mano his destruction ! 

And of this Pestilence reminds me the unbelieving 
prophet, the deceiver, who lias fallen away from Asha. 
He does not cling to holy Annaiti (Devotion), that she 
may be with him; nor does he let himself be advised by 
Vohu Mano. 

And to the Prophet of this faith®®, 0 Wise One, is 
warmly recommended®®, to further true belief, and 
to destroy Lie (unbelief). Therefore do I strive for the 
fellowship of Vohu Mano, I give up the friendship of all 
unbelievers. 

Those wiseacres- who increase wrath [.=violence]®'' 
and maltreatment with their tongues, they the non-cat- 
tle-breeders among the cattle-breeders, whose ill deeds 
cannot be compensated with good deeds, they turn the 
conscience of the unbeliever into (incarnate) Devs. 

But he®®, 0 Wise One, is sweet restorative and fat for 
every one who brings his conscience in harmony with 
Vohu M ano, who is a true follower of Armaiti, 0 Asha. 

63 The new Kingdom of God. 

64 The Evil Spirit Ahriroan. 

65 *10 Zaratliushtra. 

66 Literally; is impressed* 

67 . Against cattle, cf* 48, 7. 

68 The prophet hip 3 .seH through his wgrds, cf. Yasna 29, 7, 
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And with all these (I would like to be) in Thy Kingdom, 
0 Lord ! 

I beseech 0 Wise One and ibsba, to say what 

is according to the thought of Your wisdom in order to be 
able to rightly distinguish, how we should teach the reli- 
gion which is of those like You, 0 Lord. 

And let Vohu Mano hear that, 0 Wise One; let Asha 
hear it, and do Thyself listen, 0 Lord : Which patron'^^, 
which relative it is according to laws, who procures for 
the party'^^ good fame ? 

To Frashaoshtra do Thou grant the most pleasant 
friendship with Asha"-— this I ask of Thee, Wise Lord—, 
and to myself in Thy good Kingdom. For all eternity we 
would be Thy beloved ones. 

Let the helper'^*^ who is created for salvation, hear 
the ordinances : The truth- speaker does not see the 
(future) fellowship'^''' with the unbeliever, when they that 
are allied with Asha make their faithful souls partake of 
the best reward on the judgment day, 0 Jamaspa. 

And this, 0 Wise One, takest Thou under Thy protec- 
tion in Thy Kingdom: Good Mind, souls of the true belie- 
vers, due worship, devoted Mind and sweet restorative^^,-— 
through Thy great Kingdom, importance and 

But unto those that rule badly, that do* evil, speak 
evil, have an evil religion, think evil, unto the unbelie- 

69 Request for new revelations. 

70 His followers in the limited circle of his patron and relatives 
are meant. 

71 The co-religionists, 

7^ In heavenly kingdom. 

73 Probably Jamaspa is meant. 

74 Zarathushtra. 

75 Of the aforesaid Vizier. 

76 The food of the blessed. 
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vers come'^^ the souls with bad food. In the house of 
Lie'*® will they be real inmates. 

What hast thou, 0 Asha, as help for the invoking 
Zarathushtra, what thou, 0 Vohu Mano, for me who 
would , like to please you with songs of praise, 0 Wise 
Lord, requesting for that which is the best thing accor- 
ding to Your wish ? 

Yasna 50. 

Has my soul any help whatever ? Who is indeed 
a protector of my cattle and who of myself when I call 
him, except Asha and Thee, 0 Wise Lord, and Best Mind 
(Vohu Mano) ? 

How, 0 Wise One, should he aspire after the Oow 
of Eeward'^®, he who wishes that she may belong to him 
together with the pasture, he who among the many that 
see the sun lives righteously V Since Thou rewardest ('?) 
those that stand in the judgment, accept me as the 
righteous one ! 

And she®^ shall be allotted to him, 0 WTse One, to 
whom He®^ has promised her through Asha (Law), 
through His Kingdom (Khshathra) and through Good 
Mind (Vohu Mano), which man [='ft’ho] by the power of his 
merit shall cause to prosper for himself that property 
which: the unbeliever possesses in the immediate neigh- 
bourhood. 

And praising will I worslhp You, 0 Wise Lord, to- 
gether with Law (Asha) and Best Mind and Kingdom 

77 After death, 

78 The female Satan. 

79 The reward in paradise. 

80 The heavenly cow. 

81 Ahura Mazda or Asha. 


ZOEOASTEIAN EELIGION IN THE AVESTA 2l 


(KLbjliaiiira), when the desired revealer^'^ waits for the 
pious on the way to the paradise of the believer. 

For one has deserved through Your visible, manifest 
liL'lp, 0 Vrisc Lords 0 Asha, — when You favour Your 
prophet—, Your beckonings which shall place us in bliss^'k 

*\Y!icn the pi’ophet ZarathusLtra, in humility as 
friend, lifts up his voice, 0 Wise One, 0 Asha, then may 
the Creator'- ^' of Wisdem^'^ teach thi'ough YYliu Mano 
the rules, whereby there may be for my tongue a straight 
way^h 

Then will 1 liarncss for You the swiftest race-horses, 
sloutand sliong, througJf the stimulation of Your praise, 
0 Wise One, 0 Asha, 0 Vohu Mano, w^ith which You 
shall drive : Oomo Ye for my help 

With verse- speeches®'^ which are known as those of 
restorative drink, will I come with outstretched hands 
near YY)U, 0 Wise One, and near Y^ou Ash?o wutlithe humi- 
lity of the pious one, and near You with the decorum of 
Good Mind (Voliu Mano). 

Praising You with these prayers will I come, O 
Mazda and Asha, wuth deeds of Good Minci If I 
may command over my lot according to my will, then 
w^oiild I enjoy as right doer the (fruits of my) efforts. 

And rvhat Thou wuTt yet do, and what (Thy) deeds were 
betore these, and wdrat the eyes may see through Vohu 

Tiie personified tribunal which judges the souls. 

H‘6 A simple beckojiing of the Lord will suffice to place him in 
paradise. 

84 Ahura Mas? da- 

85 God sliouid direct the words of the prophet through inspira- 
tion. 

85 '.rho idea, that may God eomo to the help of the prophet when 
ho praises Him, is expressed here poetically. 

87 The prophet speaks to God in lofty, poetical language only, 
i.e., in the Gathas. 
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Mano : the starliglits, the stin, the rising day-star, (all) 
are for Yonr praise, 0 Asha, 0 Wise One. 

And Your praiser, 0 Wise One, would I call myself 
and be, so long as I have through Asha stT eng th and 
power for it. The creator of life may achieve through 
Vohii Mano the realisation of that which is the most 
perfect according to His will. 


Parts of the so-called Yasna of the Seven Chapters, 
which is mainly composed in prose, come from 
the time of the (rathas. A specimen may be 
given out of it also. 


PllAYEE BEFORE THE PlNAL JUDOMENT AND THE GbEAT 

Ordeal by Fire. 


36. 

Through the work of this Fire do we come for the 
first time to Thee, 0 Wise Lord, to Thee through the 
Holiest Spirit,®^ which becomes harm for him, 'whom 
Thou wishest to bring to harm.^® 

May this man^^ most joyfully undergo the trial, 0 
Fire, (Son) of the Wise Lord, wdth the joy of the most 
joyful and with the humility of the most humble shall 
the man undergo the most important of the acts. 

As Fire of Ahura Mazda Thou art pleasant to us, as 
His Holiest Spirit thou art pleasant to us. Or with what 
is the most effective among thy names, 0 Fire of the 
Wise Lord, with it do we approach Thee. 

88 Fire and fche Holy Spirit conduct together the Ordeal by fire, 
cf. 31, 3 ; 47, 6. 

89 For the unbeliever whom th© fire burns in the ordeal. 

99 The tortures of hell. 

/•' , >;9T: ; The 
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We approach Thee with Good Mind, Thee with the 
true religion, Thee with the works and words of the good 
dogma. 

We have a request, a claim to Thee, O Wise Lord? 
(for) w^e approach Thee with all good thoughts, all good 
'words, and all good deeds.^^ 

And we mention unto Thee (our wishes:) the most 
beautiful body^^ of (all) the bodies, 0 Wise Lord, those 
(heavenly) lights^^ (and) the heighest of the heights 
whereby is meant the sun. 


The Confession of Faith of the Zoroastriaiis 
comes similarly from very ancient time. It 
clearly shows how the new religion stood for 
better morality and a higher state of civilisation 
and how it tried to turn nomads into settled 
cultivators. 

Yasna 12. 

I disdain (to be) a Dev (worshipper), I declare my- 
self as a Mazda-worshipper, as a Zarathushtrian, as an 
enemy of the Devs, as a follower of the Lord, as a 
praiser of the Immortal Holy Ones,^^ as a worshipper of 
the Immortal Holy Ones. To the Wise Lord do I promise 
all the good things, to Him, the Good, the Kind, the 
Just, the Splendid, the Glorious, all the best things; 
from Whom is the cow, from Whom the law, from Whom 

92 Tor which Ormazd owes them a reward according fco His 
promise. 

93 As a new body in paradise, of, Yasna 51, 17. 

94 As the future abode, cl Yasna 5^=^, 6. We would like to 
be sbined upon by the stars of the Wise Lord (after death).” Tiie 
praying one wishes to enter the region of light with his purified body, 

95 The so-called Amesha Spentas. 
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tlie (heavenly) lights ; witli Whose (heavenly) lights the 
pleasnres (of bliss) are combinecl.'^^:^ 

I choose the holy, good Armaiti, let her be mine. I 
renounce theft and robbery of cattle, the plunder and 
destruction of the villages of the Mazda- worshippers. 

I grant free movement,'^' free living^'^ to the inmates 
of the house (and) to the domestic animals with whom 
they live on earth. With dne veneration do I promise 
this to Asha before consecrated (v/ater) : from now on- 
wards I will not commit plunder nor destruction in the 
villages of the Mazda-worshippers nor will I crave for 
[their] body and lifeJ^® 

I renounce the company of the wicked, bad, lawless, 
and evil-doing Devs, the most deceitful, the most spoiled, 
the worst ; of the Devs, of the followers of the Devs, of 
the sorcerers, of the followers of the sorcerers, of every 
wicked one whoever he may be, in thoughts, in words, 
in deeds, and in countenance, just as I hereby renounce 
the company of the damaging unbeliever. 

Just as the Wise Lord taught Zarathushtra in all the 
conferences, in all the meetings in which Mazda and 
Zarathushtra conferred, 

just as Zarathushtra renounced the compan^r of the 
Devs in all the conferences, in ail the meetingKS in which 
Mazda and Zarathushtra conferred, so also I, as a 
Mazda-worshipper and Zarathushtrian, renounce the 
company of the Devs, just as the true believer Zarathusl> 
tra renounced them. 

96 Inasmuch as they are the place of paradise. 

97 That is, the abolition of slavery. 

98 Or (according to native tradition) : not (too much) love for 
life and body, i.e., I will not offend against the commands out of 
extreme love for life, 
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Of wliioli faith are the waters, of which faith are 
the plants, of which faith is the useful cow, of which 
faith is the Wise Lord Who has created the cow and the 
true believing man, of which faith was Zarathushtra, of 
which faith [was] King Vishtaspa, of which faith [were] 
Frashaoshtra and Jamtaspa, of w^hich faith is everyone 
of the accoinplishing^^^ and true believing savionrs/^^^ of 
that faith and of that confession am I a Maze! a- -worshipper. 

I declare myself as a Mazda- worshipper, as a Zara- 
thustrian, with vow and with confession. I promise Avell- 
thought thoughts, I promise well-spoken words, I promise 
well-performed deeds. 

I promise [to follow] the religion of the Mazda- wor- 
shippers, which unbuckles (the swmrd) and puts down the 
weapons and recommends next-of-kin marriage, which 
of all the present and the future (religions) is the 
loftiest, the best, and the most beautiful, which is of the 
Ahurian faith and Zarathushtrian. I promise all the 
good things to the Wise Lord. This is the confession of 
the religion of the Mazda-worshippers. 

The Gathas m the Light of the Later Avesta. 


' Yasna'65. ■ 

We oft er up all beings and bodies, bones [and! life 
and body and strength and consciousness and soul and 
Fravashi, and consecrate them, and we consecrate them 
unto the holy Gathas that rule as lords, [and are] 
ihe true believers, 


99 Considered as persons, cf. Yasht 13, 93. 

IDO Namely, the promised Kingdom of God. - 

101 That is, the future saviours. 

102 ratu, spiritual chief and lord in the Zoroastrian system 
the world. 

Al«an -hhe^i lika all other roliuious terms, aro considei 
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unto the Gathas, which are our guard and protection 
and spiritual food, which are both food and clothing for 
our souls... May they bring us good reward, rich reward, 
the reward for the true faity in the other world, after 
the body and consciousness are separated. 

With their strength and victory, with health 
and healing means, with benediction and prosperit3', 
with good conscience and healthy conscience, with 
virtue and true belief, with merit and reward may the 
holy songs^'^® appear before us, just as Mazda, the stron- 
gest, the victorious, the blesser of beings created them,— 
for the guarding of the creatures of Asha, for the pro- 
tection of the beings of Asha, as well of those to whom 
bliss is brought as of those who will bring bliss, and for 
the whole^®^ life of the true believer. 

Mayest Thou load^®® with good thoughts, good 
words, and good deeds every true believer who comes 
to the Lord with this prayer and craves for pardon. 

II. The Later Avesta. 

Ahora Mazda and the Amesha Spentas (the 
Bimortal Holt Ones). 

Yasht 13. 

(Ahura Mazda) Whose white, bright, shining 
soul is the holy word, and the forms which He takes on 

104 Or: justification. 

105 Literally: with conscience which crosses {the Bridge of Judg- 
ment \ The Gathas are supposed to be guardian spirits in [one’s] 
lifetime and after death, who safely escort the soul over the Bridge 
of Judgment into paradise to its due reward. 

lOG The oldest parts of the Avesta, to which the Gathas belong, 

10? For this and the other. 

JOS That is^ credit in the heavenly account. 
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[are] the beautiful (forms) of the Immortal Holy Ones, 
the great (forms) of the(Immortal Holy Ones. 

... of the Immortal Holy Ones, [who are] splendid, 
with beneficent eyes, tall, extremely strong, brave, 
obedient to the Lord, [and] who are free from pain and 
true to Law ; 

which seven think the same, which seven speak the 
same, which seven do the same; whose is the same 
thought, the same word, the same deed, and the same 
father and commander, namely the Creator Ahura Mazda. 

Out of whom one sees the soul of another, while 
it^io remembers good thoughts,^*’'^ good words, good 
deeds, while it^^*^ thinks of paradise; who have shining 
paths, when they hasten to the sacrifices. 

The Struggle between Ormazd and Aheiman 
Yasht 13. 

When the Evil Spirit fell upon the creation of good 
Law (Asha), then stepped in Vohu Mano and Fire 
protecting it. 

These two surmounted the assaults of the unbe* 
lieving Evil Spirit, so that he was no longer able to 
stop the waters from their flow, nor the plants from 
their growth. All at once the mightiest waters of the 
mighty creator and ruler, Ahura Mazda, flowed on and 
His plants grew up. 

The Good Spirits (Angels, Yazata, Yezdin), 

(A) Mithea (Chantbpie'^ H, p. 225 v .) 

Yasht 10. 

Ahura Mazda spake unto Spitama Zarathushtra ; 
“ And when I created Mithra, of wide past ures, O 

109 In the entranee-haH of Paradise, see below, note 240 etc. 

110 The soul of the Ameaha Spentas. 
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Spitama, then I made him as miicli wortli^r of sacrifice 
and ■\vorsliip as I, Ahura Mazda, Myself am.’’ 

The Mithra-deceiver, the villain, destroys the v\diole 
country, 0 Spitama, as much as a hundred heretics, so 
also a murderer of a true believer. Thou shalt not 
break the contract^^^ (Mithra), neither that which thou 
wilt stipulate with an unbeliever, nor that with a true 
believer of thy own religion, 0 Spitama. For the con- 
tract (Mithra) holds good for the both, for the un- 
believer and for the true believer. 

Who as the first spiritual Yazata comes over the 
even before the immortal sun, having the swift 
horses ; who first ascends the gold coloured beautiful 
summits, and from there the mightiest one surveys the 
whole Aryan country. 

For whom the creator Ahura Mazda built a house on 
the high Hara which is much traversed^^^ and shining, in 
which there is neither night nor darkness, neither cold 
nor hot wind, neither fatal sickness nor infection caused 
by the Devs, nor do the clouds rise up from the high 
Haraiti. 

Which (house) all the Immortal Holy Ones, combin- 
ed with the sun, have made, openly adhering to him, 
convinced in heart, out of confidence and inner convic- 
tion; [for him] who surveys the whole corporeal world 
from the Haraiti mountain. 

And when the wicked one (Ahriman) rushes forth, 
the evil-doer of quick pace, then Mithra, the lord of wide 


111 This is the real meaning of the word Mithra. 

112 The Elbnrii mountain-chain. According to the mythical 
notion of the Avesta the Eara (or Haraiti) surrounds the whole 
world and reaches up to heaven. 

113 Around the Hara move the sun, moon, and stars (Yasht 
12, 25), 
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pastures, jokes liis swift cliariot, and Sraoslia the friend 

of law, the mighty, and Nairyosahha^^^ the , and he 

smites him in battle or in single combat. 

Four white horses of the same colour, having only 
heavenly food, immortal draw this chariot. 

At liis right side drives Eashnn,i^^ the most just, 
the holiest, the most pressing (?); and at his left side 
the true Doctrine, bringing ofierings, lawful,— the 
white one puts on white clothes—, (and) the anathema 
of the religion of the Mazda- worshippers. 

After him drives the strong anathema^^'^ of the 
Oreator^^® in the shape of a boar, ofieringresistence, with 
sharp tusks, with sharp bristles, a male boar killing at 
one stroke, unassailable, furious, with a dripping face, 
strong, ready to fight, riisliing all around... 

Whose chariot the good, lofty AshF^^^^ drives; for 
whom the religion of the Mazda-worshippers prepares 
the paths for good journey; whom the heavenly horses, 
white, shining, seen afar, holy, endowed with knowledge, 
shadowless, obeying the will,- drive, while the anathema 
of the Creator makes the line clear for him. Before 
whom all the spiritual Devs and unbelievers of Varena^^^ 

: tremble. . 

May we not come in the attack of the angry lord, 
whose thousand attacks fail upon the enemy, he who 
has ten thousand spies, the strong, all-knowing, un- 
deceivable. 


114 Tile messenger of Onnazd. 

115 The engel of justice and the judge at the Bridge of the souls. 

116 rersonified. 

1 17 Against Abriman and the unbelievers. 

118 cf. Yasna 45, % and 19, 15. V 

119 The genius of the worldly reward of the true believers, 

120 A district in Media. 
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Wlic lias a house as wide as the earth, built in the 
corporeal world, large, unconfined, bright, wide and 
inhabited by dear helpmates. 

Whose devoted helpmates sit on all the battlements 
and at all the windows as the spies of Mithra, looking 
out for the Mithra-deceiver,^-^ watching them, rioticing 
them who first deceive Mithra, and guarding the ways of 
those against whom the Mitlira-deceivers have plotted 
and [also] the unbelievers, who murder the real trne 
believer. 

A helper, a protector, a protector from behind, a 
protector in front, a spy and a watcher becomes Mithra, 
the lord of wide pastures, willingly for him to w^'hom 
he comes for help out of inner conviction, he who has ten 
thousand spies etc. 

But if a master of the house lies unto him, or a 
lord of the clan, or a lord of the district, or a lord of 
the country, then the enraged, hostile Mithra destroys 
further and further the house and the clan and the 
district and the country and the masters of the houses 
and the lords of the clans and the lords of the districts 
and the lords of the countries and the authorities of 
the countries. 

Upon them he can bring down distress and fear. 
He chops off the heads of the Mithra-deceiving people, 
he sweeps away the heads of the Mithra-deceiving people. 

Horribly will the habitations be looted, unhabited 
will be made the houses, in which the Mithra- deceivers 
live 

[ 3 Whom also the poor man of the true faith, 

when deprived of his right, urgently invokes for help 
with uplifted hands, 


121 That is, especially for him who breaks contracts. 



(J3) Sraosha (Ohantbpie'*^ II, p. 224 i<\) 
Yasna 57. 


Who builds a strong house for the poor naan and 
poor woman after the setting of the sun ; who smites 
Aeshma^-® a bloody blow' with a hurling down weapon 


122 Of tho poor man. 

123 Probably an unsuitable gloss, 

124 See note 115. 

3 2fi Cf. not© 


ZOEOASTBIAN BEIilGION IK ■ THB. AYESTA 31 


voice, when he complains, reaches up to 
the heavenly lights, spreads itself over this earth and 
penetrates the seven regions of the earth, whether he 
raises his voice in humility or aloud. 

Whom the captive, driven away (cow), who longs 
again for her herd, urgently invokes for help with 
uplifted liands^^^ : When will onr bull bring back the 
herd, driving behind, he, Mithra, the lord of wide 
pastures? When will he bring ns on the right path, 
tis who are driven into the honse of Falsehood ? 

And with whom Mithra, the lord of wide pastures, 
is satisfied, to him does he come for help, and to whom 
he is hostile, his honse and clan and district and 
connti’y and ruling pow’-er does he destroy. 

To whom Eashnn,^^*^ when he built a house for 
himself, oftered family friendship for permanent com- 
pany : 

‘‘ Thon art a guard of the house, a protector of 
those who do not lie. Thou art a guard of the district, 
thou art a protector of those who do net lie. For through 
thee do I gain the best alliance and the Ged-given 
victory. ’^—“Before whom the Mithra'deceiviBg people lie 
there in large numbers smitten at the court of God. 
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aBcl smiting liarcl on tiis skull puts Mm to fliglit, just 
as the strong one does the weak one. 

Who without falling asleep and vigilantly guards 
the creatures of Mazda, who watches the whole corporeal 
life with uplifted weapon after the setting of the sun. 

Who has not slept ever since the two Spirits, the 
Holy Spirit and Evil one, created the creatures, he, the 
protector of the living beings of Asha, who fights with 
the Devs of Mazenderan all days and nights. 

He does not flee away, horrified through fear, from 
the Devs; from him all the Devs being horrified flee 
away against their will, and being horrified run away 
to hell .^26 

Through whose strength and victory and companion- 
ship and wisdom the Immortal Holy Ones came down 
upon the earth of the seven regions. Who as the teacher 
of religion visits the corporeal world at will. 

iC ) Abdvi StTBA Anahita (the Gtenius and the Original 
Source OE Water, Chantepib,^ II, p. 228). 

Yasht 5. 

Ahura Mazda spake unto Spitama Zarathushtra : 
Adore, 0 Spitama Zarathushtra, my Ardvi, the strong, 
pure, flowing in wide stream, wholesome, anti-Devs, of 
Ahurian faith, whom the corporeal world owes sacrifice, 
whom the corporeal world owes praise, feeder of 
sources ( ? ), of the true faith, furtherer of herds, of 
the true faith, furtherer of the living beings, of the 
true faith, furtherer of the pastures, of the true faith, 
furtherer of the countries, of the true faith. 

Who prepares the seed of all males, who prepares 


126 Liteially. darkness. 
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g forth, who helps 
ho brings proper, 


the womb of all temaies lor d 
all females to give birth eas 
timely milk to all females. 

The great, far-famed one 

waters that flow on e _ 

from the mountain Hukairya 
All the shores of the sea 
whole middle of it surges, 
the strong, pure Ardvl f- 
thousand channels and 

these channels and e 

forty days’ journey for a 

From this single water(-source) of mine 
out an outlet over all the seven regions c- 

from this single water(-souroe) of nine 1. 

outlet) regularly in summer and m w 
pares my waters, she the seed 
of females, she the milk of females. 

f 1 In each of the outlets there stands a 
house with a hundred windows, shining, with a 

pml, wallWAed, to 

well (supported) . 

I„ each of tie touses she rests on a oovt 
soented, paddod oonoh. Tiers iastoj^O Za. 

the strong, pure Ardvi, ig as 

.. a-u. rrrtasesses as much glory as au 


who is as great as all the 

larth, who streams forth powerfully 
to the sea Yourukasha.^S'^ 
Vourukasha surge, the 
— !, when she flows down, when 
falls into it; which (sea) has a 
\ a thousand outlets, and each of 
each of these outlets is as long as 
well-mounted horseman. 

“ ■ i branches 

■“ T of the earth ; 
flows forth (the 
inter. She pro- 
of males, she the womb 
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Ever holding the Barsom-twig’-'’® in her hand accord- 
ing to the rule, adorned with square, golden ear-rings, 
the noble, strong, pure Ardvi wears a jewel on her beau- 
tiful necklace [thus here, in the first edition ‘ neck ’ as 
others]. She girded her waist, so that her breasts may 
be well-shaped and... 

The strong, pure Ardvi tied above on [the head] a 
crown, a golden one with a hundred stars (?), with eight 
notches (?), in the shape of a wheel with fluttering fillets 
a beautiful. . . well-shaped. 

The strong, pure Ardvi wears a garment of beaver’s 
fur, [of fur] of three hundred beavers which have brought 
forth four young ones, for then the beaver is the most 
beautiful, inasmuch as it has the most beautiful colour.., 

(D) The Ebavashis oe the G-uaeding Angels 
(Chanxepie^ II, p. 229). 

Yasht 13. 

Ahura Mazda spake unto Spitama Zarathushtra : 
Thus I will proclaim unto thee the vigour and strength, 
the glory, the help and support of the strong, superior 
Guarding Angels of the true believers, 0 righteous 
Spitama, how they came to Me for help, how they brought 
assistance to Me, the strong Guarding Angels of the true 
believers. 

Through their splendour and glory, did I fix, 0 Zara- 
thushtra, that sky which is there above, shining and seen 
afar, which reaches up to this earth and encompasses 
it just as a house,— which (sky) stands there, prepared 
by Spirits, firmly fixed, widely delimited, with a body of 

180 A bundle fif liwigs which th® priests hold during the liturgy, 
p{. Strabo 733, . ' ‘ 
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polished (?) steel, shining over the three-thirds (of the 
earth); 

which Mazda pnts on as His garment, adorned with 
stai’s, prepared by the Spirits,— He in company of Mithra 
and Rashnu and holy Armaiti, from which (sky) one does 
not see the ends at any side. 

Through their splendour and glory did I fix, 0 Zara- 
thushtra, the wide, God-created earth, the large and 
expanded, the bearer of much that is good, which bears 
the whole corporeal w'orld, the living and the dead, and 
the high mountains, rich in pastures and water.— 

For if the strong Guarding Angels of the true 
believers had not given me assistance, then there would 
not have been here^®^ animal and man that are the best 
of their kinds. Lie^®^ would have had the power. Lie 
the dominion, to Lie would have belonged the corporeal 
world. 

Between the earth and the sky the Lying one of the 
two Spirits’^®® would have got a footing, between the earth 
and the sky the Lying one of the two Spirits would have 
been victorious. Afterwards the victorious Ahriman 
would never have given way to the defeated Holy 
Spirit.i®^— 

They bring the most of support in furious battles, 
they, the Guarding Angels of the true believers. Those 
Guarding Angels of the true believers are the strongest, 
0 Spitama, that belong to the first prophets, or those of 
the not yet born men, of the future saviours, who will 
make the world perfect. And the Guarding Angels of 
the other living true believing men are stronger, 0 Zara- 
thushtra, than those of the dead, O Spitama. 

1 31 Oa earth. f®* female Satan. 

133 Ahriman. 134 Ormazd. 
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And when the despotic ruler of a country is on his 
guard against 'hostile opponents, then even, he invokes 
the strong Guarding Angels of the true believers. 

They will come to his help, when they are not ill- 
disposed to him, when they are satisfied, not insulted, not 
hostile, they the strong Guarding Angels of the true 
believers. They fly down to him just as a well-winged 
bird. 


They become for him a weapon and a shield, an 
attack and a defence against the spiritual Lie^®^ and 
against the unbelievers^^^^ of Varena and against the false- 
teaoher and against the all-destroying, unbelieving 
Ahriman, as if a man would thresh a hundred and a 
thousand and ten thousand ears of corn.^®^ 

Who come most preferably there, where the true 
believing men are most devoted to the true faith. 

Who show beautiful paths to the Mazda-created 
waters, which stood still before, — though created but not 
flowing — , on one and the same spot for a long time. 

And henceforth they flow along the path made by 
Mazda, in the bed, rich in water, ordained and fixed by 
God, for the pleasure of Ahura Mazda, for the pleasure 
of the Immortal Holy Ones. 

Who show beautiful growth to the fruit-bearing 
plants, which stood still before,— -though created but not 
growing up — , on one and the same spot for a long time. 

And henceforth they grow up along the path made 
by Mazda, on the place ordained by God, in the fixed 
time, at the wish etc. 


136 cf. note 132* 

136 The Aiifcichrist of the Zarathushtrian church. 

137 Orj decrepit persons, according to the variant# 
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Who showed the regular paths to the stars, the 
moon, the sun, and the lights without a beginning, 
which long stood still before on one and the same spot, 
without moving (from fear) of the opposition of the Devs, 
from the assaults of the Devs. 

And henceforth they move about, till they will 
reach the far-lying solstitial-point of their path through 
the good completions^® 

And when the wraters rise,^®^ 0 Spitama Zarathush- 
tra, from the sea Vourukasha, and the glory (splen- 
dour) created by Mazda, then start the strong Guarding 
Angels of the true believers, many many hundreds, 
many many thousands, many many ten thousands, 
demanding water, every (Dravashi) for her own kinsfolk, 
for her own clan, for her own district, for her own 
country, saying thus : “ Our own country wdll be in distress 
and drought/" 

They fight in (regular) battles^*^^ for their place and 
land, as (each one) possessed^"^^ place and house for 
living in, just as a gallant warrior, ready to fight and 
w^atchful, ofiers resistance for his well-earned property. 

And those of them who win carry away the water, 
each one for her own kinsfolk, for her own clan, for her 
own district, for her own country, speaking thus : “ May 
our own country attain growth and prosperity/" 

Who hasten here from their clan at the time of 
Hamaspathinaedaya.^'^^ Then they move about there 

138 Ths perfection of the world, when the time comes. 

139 In the rainy season. 

140 Which, according to Yasht 19, 51, rests in the sea Vourukasha 

141 On this occasion for water. 

142 During the life-time, 

343 The last ten days of the year and the festival of the new year 
celebrated during them. 
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for full ten days desiring to know this : 

“ Who will praise us, who will offer, who will in- 
voke us, who will satisfy us, who will w'elcome us with 
meat^^^ in the hand, with clothes in the hand, and with 
prayer, through which one attains the (reward of) Asha ? 
By whom will our name be called now, by whom will 
your souls^"*^ be worshipped? Upon whom will this 
gift be bestowed, so that there may be inexhaustible 
food for him for all eternity ?” 

An d he who worships them with meat in the hand, 
with clothes in the hand, with prayer, through which 
one attains the (reward of) Asha, him bless they, satisfied, 
not offended, not hostile, the strong Guarding Angels 
of the true believers : 

“ May there be in this house a herd of animals and 
a legion of sons, may there be a swift horse and a solid 
chariot, may there be a steady (?) man, wise in counsel, 
who will properly worship us with meat in the hand, 
with clothes in the hand, and with prayer, through 
which one attains the (reward of) Asha. ” 


(E) Haoma, the Ibanian Soma (Chantepje'’^ II, p. 237). 

The First Drinkers op Haoma. 

Yasna 9. 

At the time of morning Haoma approached Zara- 
thushtra, who was arranging the fire and was chanting 
the Gathas. Him asked Zarathushtra : “ "Who art thou, 
0 Man, whom I have seen as the most beautiful one 

144 Or ; milk, as offering. 

145 Inexact for the Pravaahi. Every pions soni has one Eravashi 
of its own, ef, Yasna 1, 18. According to Yasna 71,23 the Fravashi 
themselves are the souls of the departed. 
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out of tlie wh-ole corporeal world in my excellent 

ilEBlOttal lif 6 ? ’ £ 

Thereupon Hooma, of the true faith, the averler of 
fleath replied unto me ; “lam, 0 Zarathushtra, Haoma 
rf the true faith, the averter of death. Gather me, 0 

Spitama, prepare me for drink, eing for praising me as 

also tlie future saviours will praise me. 

Thereupon spake Zarathushtra: “Homage unto 
Haoma! Which mortal as the first of the corporeal 
world prepared thee'? Which lot was ^bestowed upon 
him, which boon was allotted unto him ? 

Thereupon this Haoma, of the true faith, the averter 
of death, replied unto me: “Vivahhva was the firs 
mortal of the corporeal world, who prepared me^ 1 h s 
lot was bestowed upon him, this boon was allied unto 
him, that Yima was born to him as son, the splendid, 
gooi shepherd (of people), the most glorious among ^^he 
born ones, who among the mortals possessed , 

eye«« so that he made, through his rule, man and anima 
^ , n so that one ate 


etc., that Thraetaona was 
of his powerful clan, 
who killed the dragon 


having three jaws, 


Dahaha; 


Tho Sana© 


40 


THB K. E. GAMA OBIENTAL INSTITOTE 


three skulls, six eyes and a thousand organs of 
perception, the very strong, devilish monster, who was 
disastrous for the creatures, the mrbelieving one whom 
the very strong devil Ahriman had created against the 
corporeal world for the destruction of the creatures of 
the true faith.” 

9 : “ Which mortal as the third” etc. ? 

10; Thereupon this Haoma, of the true faith, the averter 

of death, replied unto me : “ Thrita, the most powerful of 
the Samas,^^® was the third mortal etc., that two sons were 
born to him : tJrvakhshaya and Keresaspa ; the one a 
teacher and lawgiver, and the other a superior, curly- 
haired, mace-bearing youth, 

11 : who killed the dragon Sruvara who was Iiorso-devou- 

ring and man-devouring, poisonou.s, greenish, on whom 
flew the poison as thick as shaft (?) and green, on whom 
Keresaspa cooked his food in an iron pot at the time of 
midday. Then that miscreant^"*® grew hot and sweated. 
He sprang forward against the iron pot, so that he upset 
the boiling water. The manly-minded Keresaspa being 
frightened jumped ofi backwards 

12: " Which mortal as the fourth” etc. ? 

10 . Thereupon this Haoma, of the true faith, the averter 

of death, replied unto me : “ Pourushaspa was the 
fourth mortal etc. that thou wast born to him, thou 
righteous Zarathushtra, from the house of Pourushaspa, 
an enemy of Devs, and a follower of Ahurian law. 

14: Famous in Airyana VaejaW^i thou, 0 Zarathushtra! 

147 Literally; lie. 

148 An old race or family of heroes io Seiatan. 

149 Dragon. 

150 He noticed only now that he was cooking his food on the 
dragon. A well-known mythical theme* 

151 The Holy Land of the Zoroaatrians, perhaps the province 
N, W. Media. 
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as the first, chanted the Ahnna Vairya^®^ with four-fold 
repetition, every following time with stronger voice. 

Thou, 0 Zarathushtra, caused all the Devs to hide 
under the earth, who before this ran about upon this 
earth with human faces; thou who art the strongest, the 
bravest, the most ardent, the most agile, the most 
victorious, among the creatures of the two Spirits.” 


Hymns for the Haoma Service. 

Yasna 10. 

Away from herei®^ may the Devs pack off, away from 
here the worshippers of the Devs ; may the good Sraosha 
stay, may the good Ashi be a guest here, may the good 
Ashi rest here in this house which is dedicated to the 
lord and to Haoma who strengthens the true faith. 

The lower part of Thy press^^^ do I praise with words, 
0 Wise One, which contains the twigs. The upper part 
of Thy press^°® do I praise with words, 0 Wise One, upon 
which I strike with manly strength. 

I praise the cloud and the water which cause to 
increase thy body on the heights of mountains. I praise 
the high mountains upon which thou, O Haoma, hast 
grown up. 

I praise the broad, widespread, conscientious, good 
earth, thy mother, 0 Haoma of the true faith. I praise 
the track of the earth where thou growest as a fragrant 
lord and as a good plant of Mazda... 

The Haoma grows when one praises him, and the 
man who praises him becomes thereby victorious. Even 

153 The most holy formula of the Avesta, see above. 

153 Quite similar is the exorcism in Vajaj*meywamhita 35, 1. 

154 The mortar or the lower board. 

155 The pestle or the upper board. 
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the least preparation, 0 Haoma, even the least praise, 
0 Haoma, even the least drinking, 0 Haoma, turns a 
thousand Devs into destruction. 

"With one stroke does the bewitched pollution 
disappear from this house, where one properly fetches 
and properly praises the obvious health and healing 
power of the healing Haoma. And for his^^® clan there 
will be a hospitable house. 

For, all other intoxications are aeeompanied with 
Anger (Aeshma), having the bloody weapon, but the 
intoxication of Haoma is accompanied with friendly Asha. 
The intoxication of Haoma makes one nimble.— The 
mortal who praises Haoma as a young son, for their bodies 
Haoma becomes medicine. 

0 Haoma, give me out of those medicines through 
which thou art a healer ; 0 Haoma, give me out of that 
victory through which thou art a surmounter of enemies. 
As praiser I will be thy friend. Ahura Mazda said 
that He would make the praiser a better friend than 
Asha Vahishta.^®'? 

Thee, the lord created by the Creator, did an 
ingenious Cod shape, thee, the lord created by the Crea- 
tor, did an ingenious God plant on the High Haraiti,!®® 
and holy instructed birds spread thee there in all 
directions... ^ ^ ^ ^ 

And on these mountains dost thou grow in many 
kinds as Haoma, full of milk and of golden colour. 
Thy wholesome drinks make one worthy of the gift of 
grace of Vohu Mano...^®® 

156 Of the aaorifioer. of. E[ig-] y[eda] 9, 86, ^15^ — — — 

157 One of the angels, the confidants of Omazd. 

158 See note 112. 

159 See Yasna 43, 2. 





13: Honour unto Haoma, for he makes the mind of the 

poor as great as that of the richest of all ! Honour unto 
Haoma, for he makes the mind of the poor so great, 
as if he attained to the fulfilment of (all) wishes. Thou 
makest him possessor of many men, holy and wise, who, 
0 Golden Haoma, distributes thee much, when thou art 
mixed with milk. 

J 14- ; Do not run violently into my heart like an ox-goad^^^ ; 

may thy intoxication^^^ come fully, may it come waking 
up the ouBscience. To thee, 0 Haoma, of the true faith, 
[and] who strengthens the true faith, do I dedicate this 
my body which appears to me beautifuld^^ 


The Haoma which is not Dbunk.^^^ 

Yasna 11. 

Three really pious beings curse in imprecatory words : 
the oow^ the horse, and Haoma. The cow curses him 
who should it “ Mayest thou be childless, and 

accompanied with evil repute, thou, who dost not present^®® 
when I am cooked, but lets me be curdled for thy 
wife or thy son or thy own belly.^' 

The horse curses him who should ride it : Mayest 
thou not yoke race-horses, mayest thou not ride race- 
horses, mayest thou not drive race-hox’ses, thou, who dost 
not demand any feat of strength from me in the large 
throng of race-course visited by men.’^ 

169 The same idea in Bpg-] Y[eda] 8, 79, 8, 

161 As enlightenmei-it and inspiration. 

162 That is, becomes transfignired or glorified throngb the ecstasy 
of Soma. 

163 of. the similar idea in E[ig-] V[eda] 7, 26, 1. 

164 Bat instead of that uses it only for his own purpose, 

165 That is, milk. 

166 To the priests at the Sacrifice. 
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Haoma curses Mm who should drink him : “ Mayest 
thou he childless, and accompanied with evil repute, thou, 
who keepest me, when I am prepared, in custody like a 
thief who pays (for his sin) with his head. I am not one 
who pays (for his sin) with his head, I who am Haoma, 
of the true faith, the averter of death.’ ’ 


(F) Fiee. 

Yasna 62 , 

The Fire of Ahura Mazda brings a good doctrine^®'^ 
unto all, for whom he cooks supper and breakfast 
From all he desires good care, wished-for care, loving 
care, 0 Spitama. 

The Fire looks at the hands of all passers-by : “ Wbat 
does the friend bring to the friend, the moving one to 
the still sitting one 

_ And if he brings unto him fuel, brought with the 
desire for good deeds, or bundled Barsman, brought 
with the desire for good deeds, or the herb Hadhanm- 
pata,ic8 then the fire of Ahura Mazda, pleased [and] not 
depressed, rvishes him satisfied conscience : 

May a herd of cows and a great number of sons be 
allotted to thee, may an active, mind and an active 
conscience be allotted to thee. Mayest thou live thy 
life with joyous conscience all the nights that thou wilt 
live !’ This is the blessing of the Fire for him who brings 
unto him fuel, dry, stored up in the light of heaven (in 
open space), purified with the desire for good deeds. 

167 following paragraphs contain the good doctrine 

168 The pomegranate tree. 
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YimA)^®** the Golden Age, the Deluge, and the Vaha. 

Vendidad 

Zarathuslitra asked Alaura Mazda ; “ Aliura Mazda, 
Holiest Spirit, Creator of the corporeal beings, of the 
true faith ! With whom out of the people didst Thou, 
Ahura Mazda, first converse besides me, Zarathushtra ? 
Whom didst Thou first teach the Ahurian, Zarathushtrian 
religion ? ” 

Thereupon answered Ahura Mazda : “ With hand- 
some Yima, the good shepherd, 0 true believing Zara- 
thushtra. With him out of the people did I, Ahura 
Mazda, first converse, besides thee, Zarathushtra ; him 
did I teach the Ahurian, Zarathushtrian religion. 

And unto him, 0 Zarathushtra, I, Ahura Mazda, 
spake : ‘ Handsome Yima, son of Vivahhvat, be thou 
obsei'ver and spreader of my religion ! ’ And that hand- 
some Yima answered Me, 0 Zarathushtra : ‘ I am not 
qualified and taught as an observer and spreader of 
religion.’ 

Thereupon spake I, Ahura Mazda, unto him, 0 
Zarathushtra : ‘ If thou, 0 Yima, dost not like to become 
for me an observer and spreader of My religion, then 
further My creatures, then increase My creatures, then 
be a patron, protector and guard of My creatures.’ 

Thereupon that handsome Yima answered Me, O 
Zarathushtra : ‘ I will further Thy creatures, I will 
increase Thy creatures, I will be a patron, protector and 

!69 Whereas Yama is fche king of the dead in Indian mythology, 
Yima is the ideal of a worldly king of olden times in Iranian mytho- 
logy. The legends of these two differ very much from each other, yet 
certain common fundamental points are still clearly visible. 

170 The chapter is based upon a piece of Iranian epic. The 
adapter has expanded it with prose passages, but he betrays therein 
his great weakness in grammar. 
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guard of Thy creatures. In my kingdom there shall be 
neither cold wind nor hot wind, neither sickness nor 
death.’ 

And I, Ahura Mazda, handed over to him two imple- 
ments : a golden staft and an ox-goad inlaid with gold. 

Yima now bears both the royal (insignia).^’^^ 

And three hundred years passed away over Yima’s 
sway. And the earth was full of small cattle and large 
cattle and men and dogs and birds and red blazing fire. 
Small cattle and large cattle and men found no 
more room. 

And I informed Yima: ‘ 0 handsome Yima, son of 
Vivahhvat, this earth has become full of small cattle and 
large cattle’ etc. . 

Thereupon Yima went southwards following the 
stars and towards the path of the sun.^^® He pushed 
forth this earth with the golden staff and touched it 
with the ox-goad, thus speaking : ‘Dear, holy Armaiti, 
go forward, spread out thyself, thou bearer^'^® of small 
cattle and large cattle and men !’ 

And Yima expanded this earth one-third larger than 
before. Small cattle and large cattle and men obtained 
an abode according to their wish and liking.” 

The same thing repeats itself after 600 and 900 
years of his reign.) 

The creator Ahura Mazda held a meeting with the 
spiritual angels, famous in Airyana Vaejay^^ at the 
good Daitya. 

171 The sttaS aad the ox-goad J the formet as symbol of the 

king, the latter as symbol of the shepherd, ^ ^ ^ ^ 

172 During the day he finds his direction with the help of the 
sun, and in the night with that of the stars. 

173 cf. Yasht 13, 9. 


174 See note 161* 
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tMs meeting came Yima, tlie splendid, the good 
shepherd, with the best of men, famous in Airyana Yaejah 
at the good Daitya. 

Thereupon spake Ahura Mazda to Yima: ‘Hand- 
some Yima, son of Ylvahhvat, on the evil corporeal 
world are to come winters, whereby there will be severe, 
rigid frost. On the evil corporeal world are to come 
winters, whereby great snow-fall will pour out snow 
from the highest mountains in the intensity of the 
Ardvi.^'^® 

And from three places, 0 Yima, the cattle will go 
away, which is in the most dangerous places,!''’^ which 
is on the tops of the mountains, and which is in the 
depths, of the valleys, and it will (take refuge) in 

solid houses. 

Before this winter the country bore pasture. This 
will the great quantity of water drift away after the 
melting of the snow. And the corporeal world will 
appear without any trace there, 0 Yima, where one now 
sees the f ootprint of small cattle. 

Therefore make the secluded room (Vara),^’® as long 
as a race-course on all the four sides. Thither bring 
a race of small cattle and large cattle and men and dogs 

175 Before this are interpolated two sentencea wliich. give a 
meaningless imitation of the preceding ones. 

176 cf. Yasht 5, 1- 

177 Namely, in nnprotected plains and steppes. 

178 The Vara of Yima was situated in Air in Vej beneath the 
earth according to Bund[ahishJ 33,5, Mainog i Khirad 63, 16. It was 
a world, a nether world, in miniature. In that case alone the last 
passage on the peculiar light becomes intelligible. Tor* is of course 
=«o?uofthe Yeda, but in other sense than Hertel (Indo.iran[ische] 
QuellsnuCnd] I'oroch[ungenl II, 19 >) takes it. Here the golden age 
ot Yima is continued on a small scale, beneath the earth imd free from 
dreary winter with much snow, for the preservation of the Aryan 
race. How long is not mentioned. 
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and birds and red blazing fires. And make tbe Vara 
as long as a race- course on all the four sides for the 
inhabiting of men, as long as a race-course on all the 
four sides for the stabling of cattle. 

Thither conduct water along the track as long as 
a mile.^^^ There lay out meadows < along wfith e?er 
golden coloured and for the eater ever inexhaustible 
(fruits) > . There build houses, and cellars, balconies, 
entrance halls and garden- walls.^^^ 

Thither bring the race of all the men and women 
that are the greatest and best and most beautiful on earth. 
Thither bring a race of all the kinds of animals that 
are the greatest and best and most beautiful on earth. 

Thither bring the seeds of all the plants that are the 
highest and most fragrant on earth. Thither bring 
the seeds of all the fruits that are the most tasteful 
and most fragrant on earth. And see that they couple 
without becoming extinct, as long as these people will 
be in the Varasd^^ 

There shall be none bulged forward, nor a hump- 
backed, nor senility, nor infirmity; nor poverty, nor 
deceit, nor smallness, nor deformity, nor bad teeth, 
nor leprosy which makes one to be isolated, nor any 
other of the marks which are stamped on man as 
Ahriman’s marks. 

Make nine entrances in the best part of the oonn- 
gix ixx the middle one, three in the lowest one. 

179 The Iranian mil© (hathra) is supposed to b© a half of the 
race-course. 

180 That is, elegant houses. 

181 We have to correct the reading into varaishva. The phiral 
refers to the several parts of the Yara, 

18S The country is the one that was inhabited till now, men- 
tioned in and not the Yara. The best part is the most prosperous 
and thickly populated. 




In the best' one bring tne race o 

women at tlae entrances, in the mi 

in. the lowest one three hundrt 
with the golden staff into the Vara 
the door and the windo'K 
innerside. 

And Vima thought 
the Vara, about which 
Thereupon spake 
son of Vivahhvat, 
knead it _ . 

dissolve the earth by soaking it. 

And Yima did just as Ahura Mazda had bid 
“0 Creator! Which are the lights that gi 
in that Vara which Yima made ? 

Thereupon spake Ahura Mazda : “ Natu 

... *>,. moon and tie stars (disappear) m 


; ‘ How shall I make for thee 
Ahura Mazda has told me ? ’ 
Ahura Mazda: ‘Handsome Yima, 
crush the earth with the heels and 
with the hands, just as even now the people 


the verb awi ato belongs w 
iequate information is moreover quite 
»aps wants to say : as one digs a cellar 
whether the potter and the preparation 
Lek-layer is more likely, 
are fires, the natural ones m tbe heavenly 


obscure. 
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The Pbophet Zaeathushtba. 

Yasht 13. 

(To ZaratliHslitra) wlio first thought what is good, 
who first spoke what is good, who first did what is good, 
to the first priest, to the first warrior, to the first cattle- 
hreeder, to the first revealer, to the first who received 
revelation, to the first who received as reward and 
allotted the cow and (the ’reward of) Asha^®'^ and the 
word*®® and the listening to the word and the Kingdom 
(of God) and all the good things created by Mazda, the 
origin of which is the true faith, 

■Who was the first priest, the first warrior, the first 
cattle-breeder, who first turned away his face*®® from the 
devilish and human rabble, who as the first in the cor- 
poreal world praised Law and renounced*®® to be a Dev 
(worshipper) and confessed to be a Mazda-worshipper, a 
Zoroastrian, an opponent of the Devs and a follower of 
Ahurian doctrine. 

Who as the first in the corporeal world pronounced 
the word against the Devs which contains the doctrine 
of Ahura ; who as the first in the corporeal world prea- 
ched the word against the Devs which contains the 
doctrine of Ahura; who as the first in the corporeal 
world declared the whole Devism as unworthy of sacri- 
fice and prayer ; who became the strong bestower of all 
the happiness of life, the first prophet of the (Iranian) 
countries. 

Prom whom one heard everywhere the word of Law 
containing the whole revelation ; he, the lord and master 

187 Or : jusstifi. cation in th© court. 

188 That i», th© gift of right words. 

189 Or according to the variant ; turned the wheel (of dominion). 

, 190 SeeT^isaa 1%, h ■ 
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of the living beings, the praiser of the true faith, of the 
greatest, the best and the finest ; he, the questioner^’’^ of 
the religion which is the best of all. 

Whom all the Immortal Holy Ones in one accord 
with the sun, wdth loud confession and convinced in heart, 
out of faith and inner conviction, desired to be the lord 
and teacher of the living beings, to be the praiser of the 
true faith etc. 

At whose birth and growth water and plants rejoiced, 
at whose birth and growth all the creations created by the 
Holy (Spirit) congratulated themselves : 

Hail to Us ! the priest Spitama Zarathushtra is born, 
Zarathushtra will adore us with offerings and with bun- 
dled Barsom. From now onwards the good religion of 
the Mazda-worshippers will spread itself in all the seven 
regions of the earth.” 

Yasht 19. 

We adore the powerful, royal glory^*’^ which 

passed over to true believing Zarathushtra, so that he 
thought according to the religion, spoke according to the 
religion, and did according to the religion ; so that he was 
the most true believing in the true faith, the most powerful 
in power, the most splendid in splendour, the most 
glorious in glory, the most victorious in victory. 

The Devs used to move about openly before..., the 
Devs used to carry away openly the wives from the mor- 
tals and to inflict violence on the weeping and wailing 
ones. 

And the single Ahmia-VairyaJ^^® prayer, which true 

191 cf. Ymim 12, 5. 

192 The exterior glory and inner enlighten njent of extraordinary 

peraom. ^ 

193 See above. 
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believing Zarathushtra recited with fourfold repetition, 
with stronger voice every following time, drove back all 
the Devs, who are unworthy of sacrifice and prayer, so 
that they concealed themselves beneath the earth. 

Yasht 17. 

At whose birth and growth Ahriman ran away from 
the extensive, round, widely delimited earth. Thus spake 
he, the miscreant Ahriman, full of death : All the Angels 
did not force me away against my will, but one Zara- 
thushtra drives me away against my will. 

He hits me with the Ahuna-Vairya, as great a 
weapon as a stone in the height of a house. He burns 
me with the Asha Vahishta^®^ just as melted metal. He 
achieves by far the best my flight from this earth, he who 
drives me away quite alone, he, Spitama Zarathushtra. 

Zakathushtea’s Teial and Temptation.!®" 
Vendidad 19. 

From the northern direction, from the northern direc- 
tions came Ahriman, full of death, the areh-Dev, run- 
ning. Thus spake the miscreant Ahriman, full of death ; 

“ Druj, set out; die, 0 true believing Zarathushtra! ” Druj 
sneaked around him, [so also] the Dev Buiti!®®, the snea- 
king Destruction!®!, the 

Zarathushtra recited the Ahuna-Vairya. He adored 
the good waters of the good Daitya,!®®, he recited 
the confession of faith of the religion of the Mazda-wor- 

194 Similarly a prayer that is considered especially holy. 

195 A fragment from the legend of Zarathushtra in clumsy, later 
adaptation. 

196 The demon of idol-worship. 

197 Unbelief, according to Vend. 18, 8*9. 

198 Probably the river Araxes. 
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shippers. Drui broke down and ran away, (so also) the 
Dev Buiti, the sneaking destruction, the 

Druj informed himi^^: “ O thou demolisher, Ahriman, 
I do not find (any means for) the death of Spitama Zara- 
thushtra. Too glorious is true believing Zarathushtra. ” 
Zarathushtra perceived in his mind: The unbelieving 
wicked Devs consult over my death. 

Up stood Zarathushtra, forward went Zarathushtra, 
undaunted through the Evil Spirit, through the difficulty 
of his puzzling questions, holding stones in the hand^°° 
—they are as great as a house—, which he had received 
from the Creator Ahura Mazda. “ Whither^^^ on this earth, 
[which is] extensive, round, widely delimited, dost thou 
carry them which should be fixed on the ... of the house 
of Pourushaspa ?” 

Zarathushtra explained to Ahriman : “ 0 thou mis- 
creant Ahriman, I will smite the creation created by the 
Devs, I will smite the corpse-ghost created by the Devs, 
I will smite the Pairika Khnathaiti, till the future saviour 
“ Victorious will be born from the lake K5sava^°® 
from the eastern direction (of Iran), from the eastern 
directions.” 

Unto him replied the evil creator Ahriman: Do not 
destroy my creation, 0 true believing Zarathushtra ! Thou 
art the son of Pourushaspa. Erom mother’s womb on- 
wards thou art known (?) to me. Renounce the good 
religion of the Mazda-worshippers. Thou shalt obtain a 
fortune, just as the ruler Vadhaghana'^o* obtained.” 

199 Ahriman. 

290 For his defence, cf. above, Yasht 17, 19. 

201 A question of Ahriman. 

202 See below^ Yasht 19, 88. 

203 Lake Hamun in Seistan, from which will arise the future 
Saviour in the last millenium. 

204 That is, Ahi Dahaka, the usurper of the Iranian throne. 
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Unto replied Spitama Zarathuslitra : “ I will not 
renounce the good religion of the Mazda-worshippers, (as 
long as) body, life, and consciousness will not be 
separated.”^®® 

The Teue and the False Pbiest. 

VendidId 18. 

“For there are diverse sorts of men,” thus spake 
Ahura Mazda, “ 0 true believing Zarathuslitra. One 
puts on the mouth kerchief-®® (Penom) without being 
girded with the religion^®'^; he is wrongly called a priest. 
Do not call him a priest”, so spake Ahura Mazda, “ 0 
true believing Zarathushtra ! ” 

“Another carries the fiy-clapper,^®® without being 
girded with the religion ; he is wrongly called a priest. 
Do not call him a priest,” so spake Ahura Mazda, “ 0 
true believing Zarathushtra ! ” 

“ Another carries the (twig of a) tree,'^®® without 
being girded with the religion ; he is wronly called a 
priest. Do not call him a priest,” so spake Ahura Mazda, 
“ 0 true believing Zarathushtra ! ” 

“ A villain carries the scourge,®*® without being girded 
with the religion ; he is wrongly called a priest. Do not 
call him a priest,” so spake Ahura Mazda, “ 0 true 
believing Zarathushtra ! ” 

“ He who sleeps throughout the whole night, without 

3105 That is, till 

^06 The moiith-kerchief or the veil which the priest puts on on 
the mouth when he approached the fire. 

3807 The holy cord (girdle, now kusti), which is for the Par si the 
inseparable symbol of his religion, is the basis of the metaphor. 

1808 With which were killed the noxious insects according to the 
commandments of the Avesta, cf. Herodotus 1, 140* 

209 See note 130* 

210 With which the church punishments were inflicted, 
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performing the Yasna or reciting (the Q-athas), 'without 
memorizing or officiating, without learning or teaching, in 
order to conguer him who strives to destroy the (eternal) 
life,^^’- he is wrongly called a priest. Do not call him a 
priest,” so spake Ahura Mazda, “0 true, believing 
Zarathushtra ! ” 

“ Him alone thou shalt call a priest,” so spake Ahura 
Mazda, “ 0 true believing Zarathushtra, who throughout 
the whole night inquires from the Wisdom relating to 
the true faith, which saves one from the narrowness 
and widens the bridge of iudgment,®!^ which gives good 
conscience, which leads one to the (eternal) life, to (the 
reward of) Asha and to the best (place) in paradise.” 


VENDinin 6. 

If (the dead one) be a wicked, Wo-legged unbeliever, 
likewise a not true believing false teacher, how many of 
the creatures of the Holy Spirit does he pollute directly, 
how many indirectly (through his death) ? 

Thereupon spake Ahura Mazda: As little as a quite 
dried up frog which is dead more than a year. For 
living, 0 Spitama Zarathushtra, does the wicked, two- 
legged unbeliever, likewise the not true believing false 
teacher, pollute the creatures of the Holy Spirit directly 
and indirectly. 

Living does he destroy water, living does he extin- 

211 Ahtiman. “ 'Wateh and pray that ye may not fall into 
temptation.” 

212 That is, studies the holy seriptare. 

213 “This bridge (which the souls must cress alter death) 
becomes lor the righteous as wide as the length of nine spears, and 
for the wicked as patrow m the edge of a rasor.’’ pudUtaji-x-Pinik 
fl. 5, 
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guishfire, living does lie drive away tlie cow captive, 
living does he strike the true believing man a stroke that 
takes away consciousness and destroys life, not so when 
he is dead. 

Eor living, 0 Spitama Zarathushtra, does the wicked 
two-legged unbeliever, likewise the not true believing 
false teacher, deprive the true believing man of his 
profusion of food, clothing, wood, mats, iron, not so when 
he is dead. 

VENninSn 19. 

Zarathushtra asked Ahura Mazda ; “ 0 omniscient 
Ahura Mazda ! should I urge the true believing man, 
should I urge the true believing woman, that they should 
spoil the pleasure of the mibelieving Dev-worshippers 
in the short life of men, in the earth created by Ahura, 
in the running water, in the harvest of corn, and in their 
other property ?” Thereupon spake Ahura Mazda : 
“ Thou shouldst urge, 0 true believing Zarathushtra ! ” 

Of. Yasht 10, 2. 

LAW 

Law of Pueifioation of the Mazda Ebligion. 

VendIdad 6. 

Thou, Ahura Mazda, dischargest the water from the 
sea Vourukasha®^^ and at the same time the wind and the 
clouds. 

Thou, Ahura Mazda, wilt carry it to a dead one. 
Thou wilt carry it to a tower for the corpse. Thou wilt 
carry it to refuse. Thou wilt cause a bone to swim away 
with it. Thou wilt cause it (then) to flow away in nothing- 
214 0ee ;iote 127, 




1748: 

19: 


ness,^^'*^ wilt Tlioii tlieii cause them all together to flow 
into the sea Piiitika 

Thereupon spake Ahura Mazda: So it is indeed, 
0.. Zaratliushtra, as thou, 0 . righteous one, sayest, 

I discharge the water etc. 

They (waters) remain boiling in the sea. Being'' 
purified the waters flow awa^r fi'om the sea Puitika to the 
sea Voiiriikasha, to the tree There grow all my 

plants of all kinds, by hundreds and thousands and myriad 
times myriads. . 

Upon all these do I, Ahura Mazda, cause it to rain, 
as food for the true believing man and as fodder for 
the useful cattle. 

This is still better, this is finer than thou righteous 
one sayest. With this.' word ■ Ahufa Mazda satisfied 
true believing Zarathushtra. “ Purity after birth is 
the best for men. This is Purity, 0 Zarathushtra, 
namely the religion of the Mazda-worshippers, for him 
who keeps his conscience pure through good thoughts 
and good words and good deedsflb 

'' Creator ! How’' much higher, better, finer is this 
anti-Uev, Zarathushtriaii Law than [lit. above] the 
other doctrines in greatness, goodness, and fineness ?■ ’ 

Thereupon answered Ahura Mazda: ^‘Just so 
indeed, 0 Spitama Zarathushtra, stands this anti-Dev, 
Zarathushtriaii Law above the other doctrines in greatness, 
goodness, and fineness, as the sea Vourukasha above the 
other waters. 

Just so indeed, 0 Spitama Zarathushtra, stands the 
anti-Dev, Zarathushtriaii Law above the other doctrines in 

215 That is, disappear d’*aring the dry season. 

216 The great tank for pnrifioation, 

217 The original plant which contains the seed of ail the rianis. 
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greatness etc., as a great water overflows small waters. 
Just so indeed stands this anti-Dev, Zarathushtrian etc., as 
a great tree overshadows small trees. 

“ Just so indeed, 0 Spitama Zarathushtra, stands this 
anti-Dev, Zarathushtrian Law, above the other doctrines in 
greatness, goodness, and fineness, as the (heaven) reaches 
this earth and compasses it around.” 


Goon Deeds. Blessinos op Agbicultuee, 
VendidSd 3. 

“ Creator ! Who pleases fourthly this earth with the 
greatest pleasure ? ” Thereupon answered Ahura Mazda : 
“ When indeed one cultivates most corn and pastures and 
fruit-bearing plants, or when one waters the dry land 
on it, or makes dry the water on it. 

“ For this earth is not happy, which has long lain 
uncultivated, which should have been tilled by a cul- 
tivator, which thereby desires a good deed from the 
neighbour. Even so the beautiful wife who long moves 
about childless and therefore desires a good deed from 
her husband. 

“He who cultivates this earth, 0 Spitama Zara- 
thushtra, with the left arm and the right, with the 
right arm and the left, he brings to it a present just 
as the beloved husband brings a son or a present to the 
beloved wife, lying on a covered bed. 

“ He who cultivates this earth, 0 Spitama Zarathush- 
tra, with the left arm and the right, with the right 
arm and the left, then speaks this earth : ‘ 0 man, thou, 
who oultivatest me with the left arm and the right, with 
the right arm and the left, 

‘ certainly will I reward here the countries, certainly 
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will I move here pregnant; all fruits shall they garner in, 
of CGrii more than one can carry/ 

“ He who does not cultivate this earth, 0 Spitama 
Zarathushtra, with the left arm and the right, with the 
right arm and the left, then speaks this earth: VO man, 
thou, who dost not cultivate me, etc. 

‘ Certainly dost thou stand here leaning on the 
door of another, and among those who beg for food, 
certainly the dripping eatables are carried away before 
thy mouth, they are brought to those who have profusion 
of good (deeds) V’’ 

Whoso cultivates corn, be cultivates the Law, he 
furthers furthest the religion of the Mazda-worshippers, 
he strenghtens this religon of the Mazdanvorshippers 
with a hundred pillars, with a thousand props, with 
ten thousand prayers. 

When there is corn, then the Devs sweat (for fear) ; 
when there are grains, then the Devs wet*^^^ themselves, 
when there is flour, then the Devs howl (?), when there 
is dough, then the Devs fai't 

Therefore one shall then repeat the maxim : None 
of the hungry has strength for vigorous righteousness, 
nor for vigorous cattle-breeding, nor for vigorous beget- 
ting of sons. For from bread does the whole corporeal 
world live, without bread it must die/^ 

UsEFUIi Ahimals. 

A. The Dou. 

Vendibad 13. 

Whoso kills one of these dogs, shepherd- dogs, house-- 
dogs, blood-hounds, and trained dogs, his own soul 

218 These words become clear through Yaaht 6, 3, 

219 Probably [it belongs] to Sanskrit tus, toi 
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departs from this to the other life with greater lamenta- 
tion and with greater fear than a wolf can cause one to 
fear who loses-‘^^ his in a thick forest. 

No other soul will help his soul at [the time of] dying 
in its lamentation and fear for the (future) life. Nor 
do the two dogs, the bridge-guards, help it at [the time 
of] dying in its lamentation and fear for the (future) 

life. 

When for me two of these come to a house, viz. the 
shepherd-dog and the house-dog, then one should not 
stop them. For the house does not remain fixed for me 
in its structure on the earth created by Ahura, if there 
were not for me the shepherd-dog and the house-dog, 

0 Creator ! When a dog being worthless and inca- 
pable of begetting dies, where does its consciousness go ? 

Thereupon answered Ahura Mazda : In the springs 
of water passes it oft, 0 Spitama Zarathushtra. There 
from them become two water-otters. From a thousand 
dogs of female sex and from a thousand dogs of male 
sex becomes one (otter) pair, a female and a male. 
Whoso kills an otter, he causes a drought without 
pastures. 

From that time onwards from this place and 
country, 0 Spitama Zarathushtra, go away refresh- 
ment and fat, go away health and healing, go away 
prosperity and increase and growth, goes away the 
harvest of corn and of pastures, 

0 Creator! When will refreshment and fat etc. 
come back for us to this place and country ? 

Thereupon answered Ahura Mazda : 0 Spitama 
Zarathushtra, there will not come back to this place 
and country refreshment and fat etc. 


dramnem^ 
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Until the killer of the otter is here completeljr killed, 
or for the holy soul of this otter prayers are recited 
for three days and three nights with blazing fire and 
bundled Barsman and ofiered up HaorUa. 

After this time will come back to this place and 
country refreshment and fat etc. 

B. Cock. 

YENninln 18. 

As k Me again, 0 righteous one, Me, the Creator, the 
Holiest and the Wisest, Who best replies the question. 
Then thou mayest be better, then thou majest be holier, 
if thou wilt ask me again. 

Zarathushtra asked Ahura Mazda ; 0 Ahura Mazda, 
Holiest Spirit, Creator of the corporeal beings, of the true 
faith ! Who is the messenger of Sraosha who is devoted 
to Asha, brave, with a daring club, who is the incarnation 
of the holy word and devoted to the Lord ? 

Thereupon spake Ahura Mazda i The bird, which 
is called Par5darsh (cook), 0 Spitama Zarathushtra, 
which the mocking people; name Kahrkatas (cock-a- 
doodle-doo). And this bird lifts up its voice at [the time 

of] the rising aurora ; 

“ Gret up, ye men, confess the best law, renounce 
the Devs That Bushyasta with long paws comes 
upon you. She lulls to sleep the whole corporeal world 
just at the rising of the lights (saying) ‘ Sleep long, 
0 man, thy time is not yet passed oft.’ 

•>2l Thia aentence ^as well as Yasht 13, 89) is imitated after the 
first seuteuee of the old confession of faith ! of. Yasna 13, 1. 

333 The following words ate spoken by Bushyasta, the demoness 
of sleepiness. 
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“ j)o 223 i,ot sleep away the three best things, well 
thought thought, well spoken word, well done deed ; sleep 
away the three worst things, ill-thought thought, ill-spoken 
word, ill-done deed ! ” 

And for the first third of the night requests My, of 
Ahura Mazda, Fire the master of the house : 

“Help, [help] ! G-et up, 0 master of the house! Put 
on the clothes, wash the hands, bring fuel, set it 
for me, and kindle me again with pure fuel with 
washed hands I It seems to me as if Azi (the demon 
of greed) created by Devs would tear ofi my soul from its 
thread of life ! ” 

And for the second third of the night requests My, 
of Ahura Mazda, Fire the cattle-breeding farmer : 

“Help, [help]! Get up, 0 cattle-breeding farmer! 
Put on the clothes, wash the hands, bring fuel, set it for 
me, and kindle me again with pure fuel wdth washed 
hands ! It seems to me as if Azi created by Devs would 
tear oft my soul from its thread of life.” 

And for the third third of the night requests My, 
of Ahura Mazda, Fire Sraosha devoted to Asha : “ Help, 

[help]! 0 beautiful Sraosha devoted to Asha! Then^^* 
somebody in the corporeal world sets for me pure fuel 
with washed hands. It seems to me as if Azi created by 
Devs would tear oft my soul from its thread of life.” 

Thereupon Sraosha devoted to Asha wakes up that 
bird Parodarsh with name, 0 Spitama Zarathushtra, 
which the mocking people call Eahrkatas. A.nd this 
bird lifts up its voice at [the time of] the rising aurora : 

“ Get up, ye men, confess the best law, renounce 

223 This is the continuation of the speech of the cock, not of 
Buahyasta. 

224- That is, when Sraosha himself interposes. 
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the Devs ! That Busliyasta with long paws comes upon 
She Wls toeleepthe whole corporeal world juet, 

It the riBinS of the lighte (sa^pg) : ‘ Sleep lonp, 0 man. 
thy time is not yet passed oft. 

.• 1)0 not Bleep away the three best thinge, well 
thought thought, well Bpokeu 

sleep away the three worst things, ill-thought thoUr,! , 
ill-spoken word, ill-done deed ! 

Then a friend will be exhorted by hie Wend while 
l,ine ol the euBhion : “ Get up. it (the oocW driree me 

Iir Whoever of UB two brluge hrst pure fuel mth 
*hed haudB to the fire of Ahura Marda, to tam 
wlheB fire being pleaBod, not offended, a contented con- 

science ■.'* 

‘ ATav a herd of cows and a great number of sons 
he alSdMte. may an 

eouBelence ^-"leta thrlS U-' «B Ib 
oonsotonee all the ^ , „„to it fuel, dry, 

“p £ Ihefeht of heaven, purified with the deBire 

for good deed/^ 

And whoever preBentB ta mc ^^ Mrd.^^^^^^^^ 

Zarathushtra, a pair, a ‘ ^ ’believe he has 

” tuIo®”i a hPudred pillar., a thonaand 

Crrtn £ouBaud curtains (?), and ten thoUBand 

windows. _ , „ 

And whoever gives away Ihall l^ula 

the body of this bird P.redarsh,-a. him Bh^ 


225 Seo above, Yaana 62. instead of it he 

226 If he has no cook to be given awaj , th , 

,tad make a gift of a piece of flesh m the sme «? 
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Mazda, never ask a second word, (but say) : Thou 

mayest proceed further into paradise.” 

Five Capital Sins. 

Vendidad 15. 

How many of such done sins there are, which 
mankind does, and when they are committed, without 
being compensated and atoned for, they become thereby 

sinners and therefore damned ? 

Thereupon spake Ahura Mazda: Five, 0 true be- 
lieving Zarathushtra. The first of these sins which the 
mortals commit is, when one defames a true believing 
man before a person of difterent faith or a person 
devoted to another doctrine, and commits this knowingly 
and with his own purpose, then they become thereby 
sinners and therefore damned. 

The second of these sins which the mortals commit 
is, when one gives unbroken bones or hot food to a dog, 
be it to a shepherd-dog or a house-dog, 
and if the bones hurt [it] in the teeth or wound [it] in 
the throat, and if the hot food burns its snout or tongue, 
and it may be hurt thereby— if it is really hurt there- 
by, then they become thereby sinners and therefore 
damned. 

The third of these sins which the mortals commit is, 
when one beats a pregnant bitch or drives away or 
hoots at or (through the clapping of hands) frightens 
[ter], 

and if the bitch falls into a hole or a well or a snare or 
a brook or a torrent of water, and she maj' be hurt 

3^7 la the judgment on the souls at the Bridge of Judges* All 
sins are pardoned unto him owing to this gift. 
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thereby—if sbe is really burt thereby, then they become 
thereby sinners and therefore damned. 

The fourth of these sins which the mortals commit 
is, when one has intercourse with a woman who has her 
signs, menstruation, and bleeding, then they become 
thereby sinners and therefore damned. 

The fifth of these sins which the mortals commit is, 
■when one has intercourse before the time with, .a 
pregnant woman who has milk or has no milk, and she 
may be hurt thereby—when she is really hurt thereby, 
then they become thereby sinners and damned. 

Death and the OiHEa Life. 

Disposal op Coepses.^^®. 

■Vendidad 6. 

0 Creator! Whither shall we carry the body. of 
dead persons, 0 Ahura Mazda, where lay [it] ? , 

Thereupon spake Ahura Mazda: On the highest 
spots, 0 Spitama Zarathushtra, so that corpse-devouring 
dogs or corpse-devouring birds perceive it most quickly. 

There shall the Mazda-worshippers fasten the dead 
by his feet and hair with iron or stone or cane, so that 
the corpse- devouring dogs or the corpse-devouring birds 
do not oari'y any of his bones to waters or plants. 

0 Creator! If they do not fasten it and then the 

corpse-devouring dogs or the corpse- devouring birds 

carry any of his bones to waters and plants, what is the 

punishment for it? 

Thereupon spake Ahura Mazda: One shall give for 
it to the damned person two hundred stripes with the 
horse-whip, two hundred with the scourge. 


228 Of. Herodotus 1, 140, 
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47: 


0 Creator ! Wliitlier stall we carry the bones^^s of 
dead persons, 0 Ahnra Mazda, where lay them ? 

Thereupon spake Ahnra Mazda: One shall then 
make for them a raised grave, higher than a dog, 
higher than a fox, higher than a wolf loan] reach, in 
which it does not rain, and higher than the rain water 
[can] rise. 

If the Mazda-worshippers can, on stone or mortar 

or on If the Mazda-worshippers cannot, then one 

shall lay (them)^^^ on their own covering and their own 
cushion, in the open air, in sight of the sun, on the 
earth. 


The Dakhmas (Towebs fob Cobbses). 


Vendidad 7. 


4 


0 Creator! How much time do the dead persons, 

which were laid down together^^i on the earth, in the 
open air, in sight of the sun, require till they become 
eartli? 

Thereupon spake Ahura Mazda; The length of a 
year, 0 true believing Zarathushtra, the dead persons, 
which were laid down together on the earth, in the open 
air in sight of the sun, require till they become earth. 

0 Creator ! How much time do the dead persons, 
which are buried tpgether in the earth, require till they 
become earth.? 

Thereupon spake Ahura Mazda : After fifty years, 
0 Spitama Zarathushtra, the dead persons, which are 
buried together in the earth, become earth. 


229 For burial, when the flesh is gnawed oA Ly dogs and ir s. 
2$0 The bones. 

2^31 In cemeteries etc, 
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Creator' Hoav mEcli time do the dead persons, 
:;eriaid down together on a Dakhma, reqmre 

j;r hecome earth? • n a • 

ereiipon spake Ahura Mazda. ^ 232 

a,ra.tolitia, this (Dakhma is) oowrsd tok 
halt, 0 Spitama 

lorporeal world to poll down these Dalhmas. 

,d whoso ptdls down Jor me out of these Batt- 

evln as Loh the ^ght as his body has. h^ 
for his thoughts, atoned for his words, atmrf 
, , 1.. „wrrtiQ.+,A,I his thoughts, expiated h s 


xaooting 


5*32 Falk into ruins- 


233 Whiohare nolongerinus . 

234 Or«ia^ and Ahtiman or the two j 

Mithra (?). , the Bridge. 

235 In the judgment on the souls 


Eashnu and 
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there tlie Devs meet together, in fifty and hundred, etc. 

Just so indeed, 0 Spitama Zarathnshtra, do the Devs 
devour®®** on these Dahhmas and digest there, as in the 
corporeal world ye mortals cook meals and eat cooked 

meat 

For that is the refuge of the Devs as long as the 

smell (of the corpses) stick thereon. 

The Soul aftek Death. 

Hadokht Nask 2. 

Zarathushtra asked Ahura Mazda: 0 Ahura Mazda, 
Holiest Spirit, Creator of the corporeal beings, of the true 
faith ! When a true believer dies, where does his soul 
remain during this night ? 

Thereupon spake Ahura Mazda : Close by his head 
sits it quiet, reciting the G-atha TJshtavaiti-®' and desiring 

happiness for itself During this night the soul finds 

as much joy as in the whole time of life. 

Where does his soul remain during the second night? 

Thereupon spake Ahura Mazda : In the neighbour- 
hood etc. 

Where does his soul remain during the third night ? 
Thereupon spake Ahura Mazda : In the neighbour- 
hood etc. 

At the end of the third night when it begins to 
dawn, the soul of the true believing man thinks to be 
among trees, and it thinks to distinguish fragrances. ^ A 
wind seems to blow to it from the southern direction, 
from the southern directions, a fragrant one, more fra- 
grant than other winds. 


236 Namely the corpses. 

237 Yasiiia43, 
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9 : 
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11 : 
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12 : 


13 : 


14 : 


And the soul of the true believmg man thinks to 
inhale this wind with the nose : “ Where does this wind 

blow from, the most fragrant that I have ever smelled 
with the nose ? ” 

At the approach of this wind appears unto him his 
own religious conscience in the form of a beautiful 
maiden, noble, with white arms, strong, with a beautiful 
face, gay, high-bosomed, of a noble body, high-born fiom 
a rich family, fifteen years old in appearance, of so much 
beauty in the body as the most beautiful of the creatures. 

And the soul of the true believing man addresses 
her asking : “ What sort of a maiden art thou, whom 
I have seen as the most beautiful of all maidens in the 

body?” 

Thereupon answers his religious conscience : “lam 
indeed, O youth of good thought, good word, good deed, 
good conscience, thy own personal conscience. And 
who has loved thee in this greatness,^ goodness, beauty, 
fragrance, and victorious, temptations surmounting 
strength, as thou appearest to me ? 

“ Thou hast loved me, O youth of good thought, good 
word, good deed, good conscience, in this greatness, 

goodness, beauty, fragrance, and victorious, temptations 
surmounting strength, as I appear unto thee. 

“When thou sawest another setting fire and ...and 
felling trees, then thou didst sit quiet, reciting the Gathas, 

adoring the good Waters and Fire of Ahura Mazda, and 

pleasing the true believing man coming from near 

" 'f 

“ And since I was beloved thou hast made me more 
beloved, since I was beautiful thou hast made me more 
beautiful, since I sat on a prominent place thou hast 
placed me on the most prominent place. (Ahura 
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speaks;) “Here are thy good tliouglits, here thy good 
words, here thy good deeds."®® And afterwards the 
people will worship^®® Me, Me Ahtira Mazda, long wor- 
shipped* re'quested for advice.” 

The sonl of the true believing man advances the first 
step and puts its foot on the Good Thought;"'*® the so'ul 
of the true believing man advances the second step and 
puts its foot on the Good Word ; the soul of the true 
believing man advances the third step and puts its foot on 
the Good Deed; the soul of the true believing man 
advances the fourth step and puts its foot into the Lights 

without a beginning.^** 

And a previously deceased true believer addresses 
him asking ; “ How didst thou die, 0 true believer , 
how didst thou depart, 0 true believer, from the abodes 

rich in cattle, from the , from the corporeal life 

to the spiritual life, from the distressful life to the 
non-distressful life ? Didst thou fare well long ? ” 

Thereupon speaks Ahura Miazda ; Do not ask him, 
whom [‘ denn ’=beoause is a misprint for ‘ den’] thou 
askest, after the dreadful, wretched parting-way he has 
come along after the separation of body and conscious- 
ness. 

“Bring him food of spring-butter that is the 
food after death for a youth with good thoughts, good 
words, good deeds, good conscience; it is the food after 
death for a woman who has more good thoughts,®*® more 

238 Alaura shows him with these words his good deeds ©te., which 
the pious has stored up in the entrance-hall of paradise. 

239 When they have happily reached paradise. 

240 That is, in the first entraxice-hali or the first stage of 
paradise. 

241 That is, paradise^ 

242 Best butter. 

243 Than evil in the heavenly account. 
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good words, more good deeds, wio is otaste, obedient to 

the Lord, a true believer! ” _ 

Zaratehtra asked : When an unbeliever dies, where 

does his soul remain during this night ? , . ■ ^ 

Thereupon spake Ahura Mazda; Near his skull 
wanders it, 0 true believing Zarathushtra reciting the 
beginning tvith 

night the soul finds as much sorrow as in the whole time 

of life r- ■ 17 

At the end of «e third night, 0 i^e f ^ 

thnshtra, when it begins to da^, 

believing man thinks to be m a desert and ^ “ 
Lintodsh stenches. A wind seems to blow to it from 
t^ northeni direction, from the northern dmeotions. 

stinky, more stinky than other wmds. ^ 

And the soul of the unbelieving man thinks to mh 
^ , ,1 „ “WViprp does this wind 

this wind with the nose: ^ with the 

from, the most stinky that I have ever smelled with the 

q 245 

noser 

The soul of the unbelieving man advances e oui^ 

toot into the Barkness without a begin- 

“''Aid a previously dead 

asking: “How didst toon m oorporeal 

abodes rioi m oa j aistresstul life to the 

life to the spiritual iue, iioi , . . . 9 j> 

non-distressful-^nife? Didst thou fare ill 0 g ; 

It ■ 051 V« A “Do not ask him, whom 

askeitaitoPtl'^ wretohed^P-^ng^^ 


244 Yasna 46, 1. 
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come along after the separation of body ai 1 conscious- 
ness. 

Bring him food of poison and poisonous smell ; that 
is the food after death for a youth with evil thoughts, 
evil words, evil deeds, evil conscience; that is the food 
after death for a woman who has more evil thoughts, 
more evil words, more evil deeds, who is xtnchaste, dis- 
obedient to the Lord, an unbeliever ! * 

VbndidXd 19. 

0 Creator ! Where are the deeds, whither do the 
deeds go, where do the deeds remain, where are the deeds 
repaid, which the man should perform in the corporeal 
life for (the bliss) of his soul ? 

And Ahura Mazda spake: After the man has died, 
after the time of the man has passed away, the evil 
wicked Devs cut oft his thread of life.^*® When in the 
third night it dawns and the bright aurora rises and 
Mithra with the beautiful weapons ascends the moun- 
tains, upon which the true bliss lives, and the splendid 
sun rises, 

then the Dev called Vizaresha, 0 Spitama Zarathushtra, 
leads away bound the soul of the unbelieving Dev- worship- 
pers, of the short-lived (?) people. It goes along the 
path made in primitive time, which is as well for the 
unbeliever as for the true believer, to the bridge of the 
judges, made by Mazda, and they demand from con- 
sciousness and soul an account over the life and 
doing of the beings in the corporeal world. 

248 dathra ate deeds in ethical sense, inasmuch as they have 
an ethical value or non-value, therefore roughly the idea of the 
Indian harman, 

249 On which the soul still ^ngs during the first three days after 

death, 



Tlie beautiful, (AV6ll-)f < 
beatitifulfaoe comes with e 

cloth and a crown, with 
grace. (She drags the w 
into darkness) She c 
believers across the high 
bridge of the judge, 2’’^® on 
ones. 

Vohu Mano gets up 
Mano speaks : “ How dids 

believer, from the distres 
life?” 

Being found good'^®'* 
proceed to the golden th 
the Immortal Holy Ones, to paradise 

Ahura Mazda, to the abode c 

to the abode of the other true believers. 

The true believer is found pure after death. The 
unbelieving, wicked Devs fear his smell as a sheep, which 

aets scent of a wmlf, fears the wolf. 


: souls of the true believers 
es of Ahura Mazda and of 
’■ 3 , to the abode of 
of the Immortal Holy Ones, 


The LiST Things, 

Yasht 19 . 

mighty, royal Glory which will pass 
orious ” among the future saviours and 
,ag, so that he may perfect the world, 
nor dying, not decaying nor rotting, 

^speriJg, free; when thedeadwillrise 

the (still) livin g ones will be allotted 

conscience, see above, 
le drives away tbe demons* 

is probably interpolated. 

do not fall down into tbe abyss of be * 

. 1 ! cf. Yasna 31, 3 ; 51, 9. Or : g a , 
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immortality, and the world does that which is perfect 
according to his will. 

The living beings who have the praise-^ of the true j 
faith become immortal. Lie will disappear again there, 
from where it came to destroy the true believer, him and ; 
his race and his followers. The wicked one will be i 
destroyed, and the wicked chief (Ahriman) will be 
destroyed. ^ 

When Asvatereta^^® will come out from the lake 
Kasava, [he] the helper of Ahura Mazda, the son of 
Vispataurvari, brandishing the victorious weapon which 
brave Thraetaona^®’ bore when the Dragon Dahaka 
was slain ; 

which the Turanian Fraiirasyan bore when unbeliev- ] 
ing Zainigau was slain; which King Haosravan bore ' 
when the Turanian Franrasyan was slain ; which King 
W'lshtaspa bore when he wanted to punish the enemies i 
of the true faith. Herewith will he then drive Druj away 
from the creatures of the true faith. 

He will see with the eyes of wisdom, he will look 

at all creatures, He will look at the whole corporeal i 

world with the eyes of blessing, and his gaze will make 
the whole corporeal living world immortal. 1 

The friends of this victorious Asvatereta appear, i 
[they] who think good, speak good, do good, have a good ; 
conscience, and never speak untruth with their tongues. I 
Before them will flee away Aeshma the blind, with the i 
bloody club. Asha (Truth) will overpower the wicked 
Druj (Lie) which comes from evil seed, from darkness. 

Akem Mano (Evil Mind) will be overpowered, Vohu 

255 Or; ^all of Asha,^ if sanuhaitish is Sanskrit sdsvat^s. 

256 The name of the expected s^aviour, 

257 See above, Yasna 9> 7 f. 
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Mano (Good Mind) overpowers it. Evil spoken word 
will be overpowered, true spoken word overpowers it. 
Haiirvatat^'’^^ and Ameretat^^^ both will overpower hunger 
and thirst, Haiirvatat and Ameretat will overpower evil 
hunger and thirst. The evil-doer Ahriman wdll flee away 
powerless.,^®^ 

Eesubeectiok. 

Eeag-ment. 

(The prayer) Airycimcm isliya^^^ do I mention to 
thee, 0 righteous Spitama, as the highest among all 
pra^^ers, for this I have made superior to all [other] 
prayers, namely the Airijcmcm ishya. The future 
saviours are to repeat it. Through the repetition 
thereof, 0 Spitama, I, Ahura Mazda, shall have power 
over my creatures, and Ahriman wdth his evil religion 
will not have pow-er over his creatures, 0 Spitama Zara- 
thushtra. Ahriman will conceal himself in the earth, 
the Devs will conceal themselves in the earth. The dead 
will rise again in their lifeless bodies, the corporeal life 
will continue. 

(A detailed description of the last judgment and of 
the renovation of the world is given only in the Pehlevi 
books, especially in the Bundahisli coming from the ninth 
century but drawing its contents from old, lost sources.) 

BiJNBAHISH SO.';-. 

Of the nature of the resurrection of the dead and 

of fiiture life it^^^^i^ said in the Holy Scripture: Ten 

years before the saviour (S5shyans) appears, the people 
live without food and yet die not (3). After the advent 

Perf0c§ioB. 

259 Iimnortality. 

260 The text of the Jaist piece is uacertam and incomplete. 

261 Yasna S4. 
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of S'^sliyans they prepare the resurrection of the dead, 
jnstas 'it is said that Zarathushtra asked Ormazd; 
“From what can the body be restored again, which the 
wind has carried or the water has drifted, and how will 
the resurrection take place?” (4). Ormazd answered: 

“ When I created the sky, without pillars, with spiritual 
durability, widely delimited, shining, of steel , ’ when 
through Me the earth exists, which bears the corporeal 
life, and there is no other that maintains the creation ; 
when through Me the sun, moon, and stars move in 
the firmament with shining bodies ; when by Me corn 
is so created that sown in the earth it groivs 
afterwards and multiplies itself ; when I created various 
colours in plants; when I put fire in plants and other 
things without burning them; when through Me the 
child was created and formed in the womb and the 
special form of the skin, nails, blood, feet, eyes, ears, 
and other things was produced ; when I made legs 
for the water, so that it flows away ; when I created 
the cloud which brings the water to the world and 
rains there where it wishes ; when I created the air wdiicli 
goes from below upw'ards evidently through the poiyei 
of the wind, just as it likes, without being grasped with 
the hands—then each one of them, when it was created 
by Me, was more difficult than to perform the 
resurrection, for in the resurrection it is a help to Me 
that they exist; but when they w-ere formed, there 
was nothing from which it wmuld have become (5h 
Note : if that which W’as not wms then created, why is 
it not possible to produce again that wdiicli was V For at 
thishime one will demand again bones from^ the spirit of 
earth, blood from water, hair from plants, life from fire, 
since they were adj udged to them at the creation‘s*”' (6). 

1^62 of. 

■ ^63 AftM death- • 
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First, tlie bones of Gaybmard^^^ will rise np, 
then tliose of Masliya-^'"^ and Masliyoi,'^^*^ tlien those 
of the other people. In 57 years the Soshyans*^^^ will 
restore again all the dead. All men rise np, the right- 
eous as well as the godless, every human creature will 
rise up there where his life passed away from him (7). 
Then, when the whole corporeal world receives their bodies 
and forms again, they assign them a single class^®'^ (8). 

Half of the light which is with the sun will irra- 
diate Gayomard, and the other half the rest of 
mankind, so that they recognise souls and bodies : 

This is my father, this is my mother, this is my 
brother, and this is my wife, and this is some one else 
of my near relatives^' (9). Then the assembly of the 
Sadvastaran (?) takes place, in which all men will be 
present at this time. In this assembly every one sees 
his good deeds and his evil deeds. Then in this as- 
sembly a godless person will become as conspicuous 
as a white sheep among black ones (10). In this 
assembly, if a righteous person was a friend of a 
godless one ' in the world, the godless one will 
complain to the righteous one : “When we were 
in the world, why didst thou not acquaint me with 
the good deeds which thou thyself didst practise ? 
If the righteous one has not informed him, then he 
must feel ashamed in the assembly (11). 

Then they separate the righteous from the godless, 
then the righteous will be selected for paradise, and the 
godless they will throw back into hell (12). Three days 


264 .Name of the primordial man. 

265 Name of the fir^it human pair. 

266 That is, the yaviour and his assistants. 

267 This means probably : every class distiaetion will then b© 
removed. 
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and three nights they will bodily undergo pmiishmeiit 
in hell, then (the godless one) will bodily look at bliss 
in paradise these three days (13). As it is said : on the 
day wdieu the righteous person is separated from the 
godless, the tears come down on the feet of every person 
(14). ’When they then separate a father from the wdfe, 
a brother from the brother, and a friend from the friend, 
then every one receives the reward of his deeds, and 
they weep, the righteous one for the godless and the 
godless for himself. For it may happen that the father 
is righteous and the son godless ; it may happen that 
one brother is righteous and another godless (IB). Those, 
for w^hose peculiar deeds it happens, such as Dahak and 
Turanian Frasiyav and others of this sort, undergo as 
capital sinners a punishment such as other people do not 
undergo. They call it the punishment of the three 
nights (16). 

Among the producers of the perfection those 
righteous persons, of whom it is written that they live (at 
that time), namely fifteen men and fifteen maidens, wdll 
come to the help of Soshyans (17). AVhen Gocliihar-^^ 
in the sky falls to the earth from a moon -beam, 
then the earth will be in as great fear as a sheep when 
a wolf falls upon it (18). Then the fire and .... the metal 
of Shatvair-^® in the mountains and hills melt and 
it remains like a stream on the earth (19). Then 
all people will step into the melted metal and become 
pure. When one is righteous, then it seems to him^ 
just so as if he w^alks continually in warm, milk ; but 
when he is godless, then it seems to him even so as if 
he walks continually in melted metal in the world (20). 

Then all men come together in the highest joy, 


268 Probably a meteor. 

269 The arobangei of metak. 
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fatter and son and brother and friend, and they ask one 
another : “ Where hast thou been these many years, and 
what was the iiidgment upon thy soul ? Hast thou been 
a righteous or a godless person ? ’’ (21). First the soul 
sees the body and inquires of it with these words (22). 
All men become of one voice and administer loud praise 
to Ormasd and the archangels (23). 

Ormazd completes His work at this time, and the 
creatures become so, that He need not make any eft or t 
for them ; and for those, who restore again the dead, 
no eftorfc is necessary (24). Soshyans and his assis*- 
tants make a sacrifice while restoring the dead 
again, slaughter the bull Hadhaydsh in the sacrifice. 
From the fat of this hull and from the white 
they prepare the elixir of life and give it to all men, 
and all men become immortal for ever and ever (25). 
And this is said : Whoever had the size of a man, they 
restore him then in the state of a forty years old man, 
Whoever died young, they restore him then in the state 
of a fifteen years old [youth]. And they give everyone his 
wife, and show him the children of his wife. They (the 
resurrected ones) act as now in the world, but there 
is no begetting of children (26). 

Then S')shyans (and his assistants), by order of 
Ormazd, wall give everyone his due reward according 
to his deeds. This is the condition of the righteous, of 
whom it is said: they will conduct them into paradise, 
in the Garotman of Ormazd, just as they deserve. He 
brings his body with him for all eternity and he wall 
move alwa^rs in purity (27). It is said: Whoever lias 
brought no oftering and ordered no Getikharid^^^ and 
bestow^ed no dress as a pious gift, he is naked there. 
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And lie brings an offering to Ormassd, and the heavenly 
angels bring a dress to him (28). 

Then Ormazd smites Ahriman, Vohaman-'^” 
Ak'oman, Ashavahisht Indar, Shatvair Savar, Spenrlarmad 
Taromat, that is Naonghas, Horvadat and AmeiMdat, 
Tarev and Zarik, True speaking Lymg, Srash Aeshm 

(29) . Then there remain two evil Spirits, Ahriman and 
^^2.273 Ormazd will come into the world, He Himself as 
sacrificer and Srosh as His assistant, and He holds the 
holy girdle in the hand and through Ins girdle prayer 
Ahriman and iz will be helpless and powerless. And 
by the passage through which he had rushed into the 
sky, he runs back into darkness and gloom (of hell) 

(30) . Grochlhar bums the serpent-^’*' in the melted 
metal, and the stench and pollution that were in hell are 
burnt in this metal, and it will become quite pure (31)^ 
And the hiding-place into which Ahriman fled He 
will put into the metal, and the land of hell He returns 
to the bliss of the world. The renovation takes place 
in the worlds according to liis will, and the world 
becomes immortal for ever and ever (32). It is also 
said: The earth will be an inceless plain without slopes. 
Even the mountain, the summit of which supports the 
Bridge of the Judges, they press down, and it will no 

more exist (33), ' ■' 

■ 
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872 The different archangels and aroh-dejnons. See Yaabt 39* 96. 
273 The demon of greed. 

874 Probably Az. 
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